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ABSTRACT 
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A thorough and comprehensive study of the origin and development of the 
concept of Lord Hayagriva in Sanskrit Literature demands investigative 
research. Hayagriva an incarnation of Lord Visnu comprises of two 
interrelated terms ‘Haya’ the horse and ‘Griva’ the neck of horse that 
denotes some god whose origin can be traced back in the Vedic literature. 
However, the first explicit mention of the name Hayagriva is found in 


Hayagrivopanisad as well as in the Mahabharata. 


The thesis consists of seven chapters. 


Chapter- I Introduction 


A holistic study of the concept of the Hayagriva avatara and the cult 
necessitates a look into the origin of the unusual form of Lord Visnu, the 
symbolic implication behind the concept of Hayagriva and its expansion into 
the later Vedic literature. While tracing the antecedent of Lord Hayagriva in 
Sanskrit Literature, we first approach the ancient Vedic texts to investigate 
the underlying concept of Hayagriva, then move on to the mythological 
description of Hayagriva in the great epic Mahabharata and also in different 
sectarian Purdnas, where we come across iconographical forms and modes 


of worship in the Vedic, Puranic and Tantrik traditions that continue till date. 


Chapter- II Hayagriva in the Hayagrivopanisad 


Visnu, the great God, a deity holding a comparatively subordinate position in 
the Rgveda, occupies a prominent place in the Brahmanas and the Purdnas 
as a god of mythological characteristics. The commencement of the symbol- 
worship in the Vedic mantras, the horse as the sun or the sun steed and his 
relationship with solar god Visnu during the period of the Samhitdas, the 


beheading motif of Dadhyafic and Visnu and the connection between the 
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ritualistic viewpoint of pravargya and the symbolic expression of horse head 
as Yajiia Visnu, is explicit in the myths, rituals, ceremonies and sacrifices in 
the Brdhmanas and Aranyakas that gradually developed into the horse 
headed deity as supreme lord of knowledge and wisdom in_ the 


Hayagrivopanisad. 


Chapter- II] Hayagriva in the Mahabharata 


The name Hayagriva appears apparently for the first time in the 
Mahabharata though the deity finds prominence in the Hayagrivopanisad a 


minor Upanisad written probably in the post Mahabharata period. 


A study of the concept of Hayagriva in the Mahabharata shows a major 
mythical description of the celestial horse-headed deity Visnu Hayasiras as 
the retriever of the stolen Vedas by subduing the demons Madhu-Kaitabha. 
Hayagriva has been raised to the prominence as the supreme lord of learning 
and wisdom in the Hayagrivopanisad which also accepts the episode of 
Visnu-Hayagriva as a retriever of the Vedas. Some other references of 
Hayamukha, Hayasira, Asvasira, and Vadavamukha appear prominently as 
epithets to Visnu Hayagriva in the Mahabharata. Focus has been laid on the 
chronological development of Hayagriva, on understanding of the concept of 


myth and a detailed analysis of the central myth of Hayasira Visnu. 


Hayasira in the Mahabharata and Krsna in the Harivamsa are two 
manifestations of the supreme Visnu. The Mahabharata refers to the divine 
Hayasira, but the Harivamsa mentions the Hayagriva as a demon, both being 


distinct manifestations of energy, one implied as good and the other as evil. 


ABSTRACT | 3 


Chapter-IV__ Hayagriva in Different Purdnas 


The analysis of the Hayagriva concept in different religio-sectarian purdnas 
has been made in four aspects. The form of Hayagriva as an avatadra, the 
mythological aspect of Hayagriva, the iconographical descriptions of 
Hayagriva and the mode of Hayagriva worship. The exploration of the 
avataric lists in the religio-secterian purdnas, myths, iconography and the 
mode of worship of Hayagriva Visnu reveals the cult of Visnu to be 
expansive, and the innumerable methods, ways of imagination, belief that 
create ideas about the Lord, to suit basic requirements and complement the 


socio-religious system of the time. 


Chapter- V__ Hayagriva in the Devibhdgavata 


Significantly the most elaborate myth of Visnu-Hayagriva in the 
Devibhagavata purdna shows Devi as the explicit reason behind every 
cosmic activity. The descriptions of the two Hayagrivas— one the divine 
Visnu-Hayagriva and the other demon Hayagriva in the same myth lays 
emphasis on the divine goddess as a central reason behind the curse given to 
Lord Visnu. Hayagriva appearance of Lord Visnu caused by Maha-Laksmi’s 
curse not only fulfils the purpose of curse but serves the purpose of peace 
caused by the killing of the demon Hayagriva who bagged a boon from Devi 
only to be killed by Hayagriva. The similarities of the beheading concept in 
the Brahmanic myth (Satapatha Brahmana) and the Puranic myth, expanded 
in the Devibhadgavata where aspects of divinity and iniquity in nature, cause, 
event and consequence of both mortals and immortals appear as unavoidable 


complexities designed for good and reform. 
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Chapter- VI__Hayagriva in the Yogini Tantra 


A glimpse into the Yogini Tantra offers the details of the origin of the stone 
image of Hayagriva Madhava, the iconographic descriptions, mode of 
worship revealing the esoteric practices with tantra sacraments of the ritual 
that in due course of time transformed into neo-vaisnavism characterised by 
its sattvik manner. During the confluence of Vajrayana tantrism with 
Brahmanic religion and culture, their elements were somehow modified, 
reformed even extinguished. Hayagriva Madhava temple situated in the 
hillock Manikiita at Hajo represents such a symbol of religious unification in 
Kamarupa. A visit to the Hayagriva Madhava temple gave a more 
comprehensive picture of history, temple architecture, and the modes of 


worships in ancient times and its differences at present day. 


Chapter- VIII Conclusion 


The genre of Vedic literature led us to the origin of the symbolic concept of 
theriomorphic manifestation of Lord Hayagriva that symbolises energy, 
speed, power, intelligence and sacred knowledge. The concept of Hayagriva 
dormant in the Vedic period gradually emerged as a luminous form in the 
Mahabharata, and different sectarian purdnas, where His role as the 
retriever of supreme knowledge becomes evident. Hayagriva occupies an 
exalted position in the vaisnava purdanas and his worship is rewarded with 
intelligence; but in the sakta tradition, Hayagriva occupies a role secondary 
to the supreme Devi. Hayagriva, signifying the dynamic energy and seeded 
in Vedic texts, gradually flourished into a cult that brought an end to the 
contradictions with confluence of Brahmanic and Buddhist ideologies. 
Hayagriva prevails today as a living deity in the heart of his Hindu and 
Buddhist followers. 
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Hence our effort accommodates a fresh and significant contribution to the 
domain of knowledge in the academic world. Various aspects of Hayagriva 
such as, the benevolent form, supreme form, god form, the contradictory 
divine and demonic forms and the good with demonic instinct and the evil 
with good instinct could be realized through the study. Realizing the 
immense potential of energy both good and evil, one needs to understand the 
potential of knowledge for spiritual upliftment of mind and soul. The 
spiritual tradition of India, no doubt, has been enriched by the significant 
conception of Lord Hayagriva reflected in the ancient Indian Sanskrit 


literature. 
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INTRODUCTION 


A study of the topic “Lord Hayagriva in Sanskrit Literature” is a self 
explanatory title. Yet the concept of Hayagriva' requires a bit introduction. 
‘Haya’ meaning horse and ‘Griva’ is the neck or head of horse. The two 
interrelated terms denotes some god whose origin can be clearly traced in the 
Upanisad as well as Mahabharata. Hayagriva is worshipped as the supreme 
Lord of knowledge and wisdom in the Hayagrivopanisad, an Upanisad 
which is named after the Lord himself. The concept of Hayagriva can, 
however, be traced back in the Vedic Samhitas though there is no clear 
mention of the name Hayagriva. This type of mythological characteristics of 
a Hindu God is not rare in ancient Indian Sanskrit literature. There are 


various references in ancient Sanskrit texts in respect of the intermingling of 


' “Hayasya griva iva griva yasya= Hayagriva”, as explained by Sri Mahadevananda in his 
article meaning thereby ‘A Horse headed one’ or ‘Horse necked one’. Haya literally 
means Horse. Amarkosakara gives etymologic utterance of the word ‘Haya’ as “Ghotake- 
piti-turaga-turanga’$va-turangamah/ vajivaharvvahayasaindhavasaptayah//” means ‘Haya’ 
refers as ‘Asva’, ‘Turaga’, ‘Turanga’, Vaji etc. and the word Griva means neck—“Siro 
dhiyate’nayadhakarmranyadhikarane ca” that which bears the head. The head or Sira is 
vital part of body. As the neck or griva contains the Sira, it’s known as Sirodhi. It is one of 
the parts of the human body with which gestures or dngika are performed, according to 
the Natyasastra chapter 8. These gestures form a part of the abhinaya. Not only a part of 
human body it is also identical with animal body evident in a famous work of Kalidasa’s 
Abhijnanasakuntalam (1.6). In the transformation of Indian Temple Architecture, Griva 
refers to the “neck” of a temple. It is the recess below the Sikhara. The Griva of 
the temple or prasdda is a very important recessed part (Indian Temple Architecture: 
Form and Transformation). According to the Mahaprajndpdramitasastra (chapter 14), 
Griva refers to that part of the human body from which Lord Buddha emitted numerous 
rays when he smiled after contemplating the entire universe. It may be said therefore, that 
the meaning of Griva is identical with the neck and the meaning of the word Hayagriva 


stands for horse necked or horse headed form. 
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the form of God with animal figure. This Sanskritic tradition offers us an 
idea for longing to commune with nature and the animal world around us in 
a symbolic manner. The philosophical sense lying behind this Hayagriva 
concept might be for helping the humanity to define itself not in respect of 


actuality but in regard to potentiality. 


Every society or a state has its own cultural, social, political and economic 
tradition. In Indian tradition human animal relationships encountered in 
myths, narratives, fables, legends and stories of Sanskrit literature are very 


close to the community and its experiences with other living beings. 


Making use of symbol is an ancient way to express something and in 
arousing consciousness. Symbol is the soul of literature that communicates 
an important message in a hidden meaning or suggestive sense. It can be 
traced in all areas of life within a given culture and can be seen in the myths, 
fairy tales, folklores, songs and poems of that culture. Symbols are handed 
down from generation to generation and preserved in oral and written 
tradition. Throughout the literary history, compilers of oral traditions have 
used animals as a means to express sense. The mythological contents which 
generate the foundation of literature are vitally important because they can 
reveal interesting expressions of the consciousness of the earlier people and 


provide a basis for judgement of humanity.” 


Thousands of years ago when first symbols were recorded by the cavemen 
they served as means of expression. This art of using symbol in literature and 
culture are quite old. The animal motifs were used as symbols of religious 


beliefs. The religious traditional beliefs of the people from ancient times 


* Signmund Freud: “Totem and Taboo.” The Basic Writtings of Signmund Freud, p.807. 
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centre around the concept of animal motifs. The philosophy of “collective 
consciousness” explains the use of animal images and symbols congruent 
with human culture in several regions of the world.’ Thus symbols and 
myths as observed today, serve as a window into human nature, his desires 
and fears in the past and present and that might offer hint at his future. The 
idea of anthropomorphism got subdued due to the exceeding influence of the 
religion of the Vedic Aryans that had a huge impact on the rise and 


development of theistic cults. 


Mythology is connected with the sacred, religious part, furnishing the entire 
body of myths about gods, sages, and heroes to portray their nature, origin, 
acts and environments. A myth actually arises when the imagination of man 
in a primitive and unscientific age interprets a natural event as the deed of a 
personified being, resembling the human envoy. The original myth then 


moves into the phase of poetical embellishment. 


Several instances of animal human form are found in the myths recorded in 
different parts of the world. There are motifs of half human half animal, with 
human torso animal hindquarter, and animal headed human, such as the half 
goat half man god Pan (Plate:I.a) as an energetic god and giver of fertility 
whose cult spread throughout the Greek world.* Anubis (Plate:I.b) is one of 
the old gods represented as a dog or jackal in a human form with a jackal 


head or as the animal itself in Egypt.’ Sekhamet (Plate:I.c) is also a 


>. G. Jung: “Archetypes of the Collective Unconscious.” The Basic Writings of C.G. 
Jung, pp.299-300. 

* Cisco Wheeler: Behold a White Horse, p.208. 

> Robart A Armour: Gods and Myths of Ancient Egypt, p.140. 
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significant deity in the Egyptian religion having a form of lion head.° Horse 
headed Demeter is a goddess of mystic worship in the Greek religion.’ 
Centaur (Plate:I.d) is another mythical figure of Greek which came from the 
idealized concept of riding with a human torso on horse hindquarters.® 
Pegasus’ a divine winged equine deity depicted in white colour and 
symbolising wisdom, fame and creator of poetry is another western figure. In 
Indian tradition we can also find this type of absurd animal human combined 
form like Elephant headed Ganesa (Plate:II.(A).a), Goat-headed Daksa 
(Plate:II.(A).b), Boar headed goddess Varahi (Plate:II.(A).c) etc. 
Interestingly here we also find several incarnations of Lord Visnu with half- 


human half- animal or full animal form (Plate:II.(A).d,e,f). 


These half animal half human forms are depicted as having some virtues of 
humans combined with the animal power. However, the eastern religious 
traditions describe more appropriately the relationship of human with non- 
human compared to the aboriginal or early western tradition, where human is 
custodian of all beings. The Sanskrit texts Pancatantra, Hitopadesa, 
Kathdasaritsagar etc. are the most famous writings to focus on animal 


characters speaking in human voice. 


Sanskrit literature is a vast literature of the world and in the study of history 
of Indian religions Vedic mythology occupies a very important position. Its 


oldest source occupies an earlier stage of beliefs based on the personification 


° Massimiliano Pinarello, Justin Yoo, Jason Lundock, Carl Walsh: Current Research in 
Egyptology 2014 Proceedings of the fifteenth Annual Symposium, p.100. 

’ Lewis Richard Farnell: The Cult of the Greek States, p.56. 

8 A.W. van den Hoek, D.H.A. Kolff, and M.S. Oort: Ritual, State, and History in South 
Asia: Essays in Honour of J.C. Heesterman, p.79. 


” Steven Olderr: Symbolism: A Comprehensive Dictionary, p.113. 
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and worship of natural phenomena. Vedic deities are classified into three 
fold divisions.’ Though Vedic mythology is transparent enough to show the 
connection of both the deity and his name with a physical basis, in several 
instances the anthropomorphism is only incipient. Their acts and stories are 
narrated symbolically. Vedic seers adopt the symbol while anthropomorphic 
symbolism is not foremost and Vedic gods have human aspects too. The god 
forms with human superimposition in the Vedas are often described as 


holding weapon in their hands, dressed and wearing certain ornaments. 


gl] 


Moreover in the verse like “Sahasrasirsa purusa and so on, the 


prevalence of symbol as human form is evident. 


'© “A threefold divisions are implied when the gods are connected with heaven, earth and 
waters. Following the triple classification of RV, Yaska divides the different deities or 
forms of the same deity enumerated in the fifth chapter of the Naighantuka, into the three 
orders of prthivisthana, terrestrial (Nir. 7.14-9.43), antariksasthana, madhyamasthana, 
aerial or intermediate (10, 1-11.50), dyusthana, celestial (12, 1-46).” A.A. Macdonell: 
Vedic Mythology, p.19. 

' “Sahasrasirsa purusah sahasrakSah sahasrapat/ 

Sa bhimith visvato vrtva'tyatistaddasagulam// 

Purusam evedam sarvam yadbhitam yacca bhavya/ 

Utamrtatvasyesano yadannenatirohati// 

Etavanasya mahimato jyayamsca purusah/ 

Pado’sya visva bhutani tripadasyamrtam divi// 

Tripadtrdhva udait purusah pado’syehabhavat punah/ 

Tato visvanvyakramat sasananasne abhi// 

Tasmadviradajayata virajo adhi purusah/ 

Sa jato atyaricyata pascabhtmimatho purah//’RV, 10.90.1-5. 

The Purusa stkta explain the supreme spirit Purusa as thousand headed thousand eyed 
with thousand feet to encompass the universe and transcended it by ten angulas. The parts 


of body here mentioned as metaphorically and by implication to individual being Purusa 
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In the Indian tradition the duties of human being towards the other species 
were often expressed as explicit ethical assertion rather than as implied in the 
folks and legends. According to Indian tradition all beings, animate or 
inanimate, entire universe and everything in it is considered as an expression 
of the Supreme Being and human beings are the custodians.’ It is to be 
understood that all beings are reflections of the divine Soul (Atman) aiming 
at perfection and being one with the supreme Soul (Moksa) and the duty of a 


custodian would be to support this attainment. 


This philosophical concept is well exemplified in the animal images and 
symbols very much common in the Rgveda such as cow, bull, horse, eagle, 
and so on. Gods being associated with respective animals were originated in 
the Vedic period and subsequently evolved as ‘vahana’, the animal vehicles 
of the gods in later Hinduism. The Vedas refer to horse as a ‘vahana’ of the 
sun god. However, Vedic animals mostly remain as symbols, sometimes 
represented in absurd or mythic forms like the bull with four horns, three 


legs, two heads and seven hands.'* Can there be four horns of a bull? This 


are meant. The entire world whatever has been and whatever will come to be is only 
Purusa. In this entire description ‘Virat Purusa’ is purely symbolic. 

" Isopanisad, 1-3. 

'S The animal symbol plays a significant part in the grammatical philosophy also. Hence, 
Patanjali in his Mahabhasya refers a Vedic passage: “Catvari srga trayo asya pada/ Dve 
Sirse sapta hastaso asya//etc. According to Patamjali, the bull is sabda-bahman. It has 
four horns in the form of four distinct classes of words viz nama, akhydta, upasarga and 
nipata. It is with these four horns symbolical bull operates in this world. It means that 
Sabda is reduced to meaningful sentence by using these four classes of words. The bull 
(Sabda) has seven hands in the form of seven affixes and also have two heads implies that 
it has an eternal and transformal form. The eternal meaning of sabda is sphota, which in 


its ‘karya’ form refers to momentary “vaikhari vak”’ that we hear after utterance. The 
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can never happen in natural condition. Under these circumstances the odd 
shaped creatures that were imagined, were entirely mythical and totally 
absent in the real world. But it cannot be denied anyway that both human and 
animals are taken from the real world. Likewise, in the empirical world or 
real world, one cannot find a man with horse’s head. It is totally absent in the 
real world. So, are these absurd creatures and these words fandango or 
clowning or meaningless? Is it merely funereal or does it have any mystical 
significance? The Vedic seers were experts in this fabrication of symbols. 
Subsequently use of the horse as a symbol can be seen. What does the horse 
symbolize? The horse in general is a symbol of the Sun god, as is evident 
from his several descriptions in the Rgveda™ and the later Vedic literature." 
Horse symbolises energy, light; swiftness etc. Symbol of light is Saptasva. 
The word asva signifying a horse is used to depict prdna, the nervous 
energy, the paramount health, the half-mental, half-material dynamism, that 
connects mind and matter. It has its root in the senses / ideas of impulsion, 
force, possession and ecstasy; united in the figure of the steed of life, to 
indicate the imperative tendencies of the prdnic energy.'® The harmonious 
combination of all these attributes was imposed on it. In this manner when 
the Vedic god is manifested with human superimposition, it appears to be the 


symbolic literary expression, and thus the idea of the Hayagriva was formed. 


expression “tridha baddhah” in the third line refers to the three sense in which sabda is 
used. Vyakarana Mahabhasya, Vol.I, p.40. 

'* RV, 1163.2; VII.77.3; 150.1, 8. 9; V.45.9. 

'S SB, VI.3.1.29; VIL.3.2.10; AB, VI.35; TS, VI. 6.1 1.6. 

'© Aurobindo: The Symbolism in Rgveda, p.32. 
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The animal is a symbol of energy to overpower evil and also to subdue 
nature while the power of human intelligence symbolises the motivating 
heroic force in bringing about the impetus. So, Visnu as the chief associate of 
Indra is sometimes compared with a dread beast and wide pacing bull as 


found in the Rgveda."’ 


Later, in the post-vedic age, when Lord Visnu gradually emerged as a 
prominent and independent deity, it is observed that the combination of some 
characteristics as an animal and a human being resulting in the combination 
of energy and heroic force became natural development in many incarnations 
of Lord Visnu. In this way, Visnu is viewed as a lion-headed deity when he is 
as ‘Nrsimnhavatara’, boar headed deity the as ‘Varahavatara’ and as a horse- 
headed deity with the name of ‘Hayagrivavatara’. It is to be noted that the 
‘Nrsimhavatara’ is one of the ten incarnations of Visnu but not 
‘Hayagrivavatara’. Thus the present work titled, ‘LORD HAYAGRIVA IN 
SANSKRIT LITERATURE’ aims at studying the origin and development of 
the concept of Hayagriva cult as reflected in Sanskrit Literature so as to 


realize the greatness of Lord Visnu. 


Lord Hayagriva is actually a symbol, a purely symbolic theriomorphic 
incarnation of Lord Visnu that symbolises energy, speed, power, intelligence 
and knowledge. Going forward in search of Lord Hayagriva in Sanskrit 
Literature, at first we approach the ancient Vedic texts to investigate the 
underlying concept of Hayagriva. Then we move on to the mythological 
description of Hayagriva in the great epic Mahabharata and several sectarian 


Puranas, where we also come across some iconographical forms. A peep into 


'T RV,1154.2.3. 
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the Tantrik literature to have an idea about the mode of the god’s worship is 
needed. The Vedic, Puranic and Tantrik traditions of worship appear to be 
continuing in several temples which are dedicated to Lord Hayagriva. This 
reflects the extent of glorification of Hayagriva and its mark on humanism, 


universalism and transcendentalism resulting in the Hayagriva cult. In the 


Classical Sanskrit literature, we find an epic titled, ‘Hayagrivavadham’® 


’ Unfortunately Hayagriavadham has been lost, but some passages from this epic had 
been quoted in the Mammata’s Kdvyaprakasa, in the Visvanatha Kaviraja’s 
Sahityadarpanah, in the Bhojaraja’s Srnigdraprakdsa, one in the Ksemendra’s 
Suvrttatilaka and two more in Kalhana’s Rdjatarangini. Other stanzas are quoted in 


various anthologies. Some of the references are given bellow: 


“Asid daityo hayagrivah/ Suhrdvesmasu yasya tah/ 

Prathayanti balam bahvoh/ Sitacchatrasmitah Ssriyah// 

Yam preksya ciraridhapi/ Nivasapritirujjhitah/ 

Madenairavanamukhe/ Manena hrdaye hareh// 

Vinirgatam manadamatmandirat/ Bhavatyupasrutya yaddrechayapi yam/ 
Sasambhramendradrutapaitargala/ Nimilitakstva bhiya’maravati//Kavya prakasa, 1. 
“Sprstanta nandane sacyah/ Kesasambhogalalita/ 

Savajiiam parijatasya/ Maijaryo yasya sainikaih//Sahityadarpanah, 10. 
“Danavadhipate bhiiyo/ bhujo’yam kinna ntyate/ 

Sahayatam krtantasya/ Ksayabhiprayasiddhisu// 

Mahasurasamaje’smin/ Na caiko’pyasti so’surah/ 

Yasya naSaninispesantrajitamurahsthalam// ”Srngaraprakasa, 2.472. 

“Vipadi dhairyamathabhyudaye ksama/ Sadasi vakpatuta yudhi vikramah/ 

YaSasi cabhiratirvyasanam Srute/ Prakritisiddhamidam hi mahatmanam//"Subha, 267. 
“Takto vindhyagirih pita bhagavati mateva reva nadt/ 

Te te snehanibandhabandhuradhiyastulyodaya dantinah// 

Tvallobhannanu hastini swayamidam vandhaya dattam vapus/ 


Tvam dire dhriyase lunthanti ca sirahpithe kathorankusah//"Saduktikarnamrta, 1853. 
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composed by the poet Bhartrmentha'? who is also known by the name 
Mentha or Hastipaka. Mahadeva is the hero and the demon Hayagriva is the 


villain in this epic. 


As our subject of research is Lord Hayagriva in Sanskrit literature it 
behoves us to give an account of the texts and references on the subject 
which we have gone through in preparing the thesis. The primary sources 
consist of the original texts of the Vedic literature — Samhitds, prominent 
Brahmanas and the related Upanisad. The original text of the great Indian 
epic, the Mahabharata, prominent purana texts like Visnupurdana, 
Bhagavatpurana, Agnipurdna, Devibhagabata etc were gone through. To 
have an idea about the worship of Lord Hayagriva Tantrik literature named 


Yogini Tantra originated in Assam, was considered. 


Several ancillary sources such as “Hayagriva: Horse-Headed Deity in 
Indian Culture”, a research work by Sridhara Babu is an useful sourcework 
of references to Hayagriva in Indian literature and culture, has helped in my 
study. The first analytical discussion on Hayagriva in English language is 
“Hayagriva: The Mantrayanic Aspect of Horse Cult in China and 
Japan” written by R.H.van Gulik. It is primarily a textual survey of the 
Buddhist references to Hayagriva in Tibet, China, and Japan in the light of 
the status of Horse-cult, apart from a very brief preliminary sketch of the 


Hayagriva deity in India. He says that before the introduction of Mantrayana 


'° His importance as a poet as equal to Kalidasa, Bharavi, Subandhu or Bana is shown in 
his praises by Manka, Sivasvamin, RajaSekhara and others. According to Kalhana, 


Mentha was a Kasmiri, who worked at the court of king Matrgupta of Kasmira. 
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Buddhism in Tibet and Japan, the horse-cult dominantly existed there and 
the Hayagriva became prominent because of the local traditions of 
appropriation and unity of Hayagriva with local deities. Another work titled, 
“Hayagriva: The Many History of an Indian Deity” written by Kamala E. 
Nayar, has also been gone through. This study traces the complex 
development of a relatively “minor pan-Indian deity” Hayagriva, revered as 
a full form of the supreme Lord Visnu in the Vaisnava tradition of South 
India during fourteenth century C.E. From the perspectives of mythology, 
iconography and ritual, the analysis examines the deity corresponding to the 
three-fold division of Hindu texts like a) pan-Indian ‘mainstream’ i.e Vedas, 
Epics and Puranas. b) pan-Indian sectarian Agamas and c) regional sectarian 


hymns of the Alvars and Vaisnava Acaryas. 


However, in the tradition of China the indigenous horse cult reveals that the 
status of Hayagriva has receded to a little. In the article “The Demon and 
Deity: Conflict Syndrome in the Hayagriva Legend” written by Suvira 
Jaiswal, the conflict about the Hayagriva myth in several texts is analysed 
and arguments presented for the necessity of its anthromorpological and 
historical importance. The author of the article is of the belief that one 
cannot simply assume direct textual linking of the development of 
Hayagriva. Another article “Hayagriva or the Making of an Avatara”, 
written by Adalbert J. Gail, deals with the origin of the Hayagrivavatara on 
the basis of the idea of the Submarine fire and also adds important 
hydrological observation and declares the avatara Visnu-Hayagriva as the 
creator of the Vedas. In India the worship of Hayagriva is mostly observed in 
Karnataka. Other works related to the Hayagriva worship at Hajo Madhava 


Temple, Assam, one of the living traditions of this deity, include 


CHAPTER I: | 12 
INTRODUCTION 


“Hayagriva worship in Assam” by J.C. Ghosh and “Worship of 
Hayagriva” by Maheswara Neog. Observing the Hayagriva worship in 
Manikita Hill in Hajo, Assam, Suvira Jaiswal concludes that the figure 
found till today originated in the beliefs and traditions of the indigenous 


tribes of Assam and was then incorporated into the Mantraydna Buddhism. 


After a thorough consideration of the above mentioned books and articles it 
could be surmised that Sridhara Babu gave an overall view of Hayagriva 
nevertheless there is a lack of conceptualization of the subject and critical 
analysis, R.H.van Gulik dealt with Hayagriva in Buddhism mentioning a 
brief idea in the Indian aspect and Kamala E Nayer presented a historical 
background of the Hayagriva in the temples of South India. The present 
study conceptually differs from the above mentioned references as it has 
attempted a thorough study of the original Sanskrit texts, for the first time to 
unveil the mystery lying with Hayagriva as reflected in the Sanskrit 
literature. Moreover, necessity was felt to throw light on the complete picture 


of the origin and development of the Hayagriva cult in the Indian context. 


A visit to a temple dedicated to the Hayagriva in Assam reveals that there is 
truly a lacking of comprehensive and critical approach in_ the 
abovementioned studies. So, a holistic study of the concept of the Hayagriva 
avatara and cult is necessary to fill in the gap of the query focussing on the 


following points. 


> The origin of this absurd form of Visnu, the symbolic implication 


behind the weird expression and concept of the Hayagriva, its expansion 
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into later Vedic literature that leads to the place of Hayagriva in the 
Hayagrivopanisad. 

> The part played by the Hayagriva in the great Epic Mahabharata. Visnu 
as a retriever of the Vedas and the ultimate redeemer. 

> A comparative study of the concept of Hayagriva in the Mahabharata 
and in the Hayagrivopanisad. 

> Treatment of MHayagriva in different sectarian purdnas and a 
comparative study amongst Vaisnava, Sakta and Saiva purdna to present 
a comprehensive picture. 

> Significance of the most elaborate narrative of the Devibhagavata where 
Devt is explicit as the cause behind every cosmic activity. 

> The iconography and worship of Hayagriva and the emergence of the 


Hayagriva cult as a means to unify different religious sects. 


Our method in the present dissertation is both critical and comparative. To 
complete the present dissertation, consultation has been made with the 
relevant original texts of the Vedic literature Samhitas, major Brahmanical 
texts and Hayagrivopanisad to find out the origin of the Hayagriva concept. 
Lord Hayagriva is a purely symbolic manifestation of Visnu having human 
form with horse’s head in the Vedic mythology. Therefore the concept has to 
be investigated in the Vedic literature to know how the original human head 


was cut down and transplanted with the horse’s head. 


The relevant portions of the original text of the great epic, Mahabharata with 
the available commentaries and notes, have been gone through to reveal the 
mythical nature of Lord Hayagriva therein. We have also included detailed 


consideration of the texts of the major puranas like—Visnupurdna, 
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Bhagavatapurana, Agnipurdna, Devibhagabata, Skandapurdna etc. wherein 
a clear picture of the myths related to Lord Hayagriva is available. A 
comparative study of the episodes of Lord Hayagriva available in different 


purdnas and the great epic has also been made. 


Moreover, to give our dissertation a comprehensive form we also had to peep 
into the Tantrik literature to bring out the method of worshiping the Lord 
Hayagriva. There are many temples having the images of Lord Hayagriva 
scattered all over India. The Hayagriva Madhava Temple in Hajo, Assam 
was visited by us to have a practical idea about the worship and other related 
matters. We have also tried to be acquainted with the works of great scholars 


in this subject and weigh their views. 


We sincerely feel that a critical study of the origin and development of the 
concept of Lord Hayagriva in Sanskrit Literature is a long felt 
desideratum and our present research work will surely fulfil this gap. Our 
realistic and practical assessment will surely make the study an interesting 
and useful in the academic field and also add to the requirement of religious 


and cultural advancement. 


The thesis titled ‘LORD HAYAGRIVA IN SANSKRIT LITERATURE’ 


comprises of seven chapters as mentioned below. 


Chapter One: Introduction 
Chapter Two: Hayagriva in the Hayagrivopanisad. Origin and development 
of Hayagriva in the Vedic literature through Samhitas, major Brahmans, 


Aranyakas and Hayagrivopanisad. 
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Chapter Three: Hayagriva in the Mahabharata. 

Chapter Four: This chapter deals with Lord Hayagriva in different purdnas 
namely Visnupurana, Agnipurdna, Bhagavatpurdna etc. Differences and 
similarities in the approaches of the purdnas are also discussed. The role 
played by Hayagriva in the religious aspect is also noted. 

Chapter Five: Hayagriva in the Devibhagavata. 

Chapter Six: Hayagriva in the Yogini Tantra. Hayagriva Madhava Temple 
in Hajo, Assam. The legend of Hayagriva Madhava — His worship. 


Chapter Seven: Conclusion. 


However, each chapter has been divided into sections and sub-sections. It is 
hoped that the result of our investigation will surely add significant 
contribution to the concerned field of studies and will incite for further 


investigation on the incarnations of Lord Visnu. 


CHAPTER IT: 
HAYAGRIVA IN THE 


HAYAGRIVOPANISAD 
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Vedic literature is the oldest and most important source of Indian religion 
and philosophy. This literature consists of the Samhitas, Brahmanas, 
Aranyakas and Upanisads. The Samhitds are mantras and benedictions, 
the Brahmanas are commentaries of the mantras employed in the rituals, 
ceremonies and sacrifices, the Aranyakas are texts on rituals, ceremonies and 
symbolic-sacrifices, and the Upanisads are the texts, discussing meditation, 
philosophy and spiritual knowledge.’ A dive into the Vedic literature is felt 


necessary to trace the antecedents of Hayagriva in the Hayagrivopanisad. 


The vast expanse of Lord Visnu is seen in Sanskrit literature. Visnu occupies 
a subordinate position in the Rgveda associated with Indra. Later he rose to a 
position of capital importance in the mythology of the Brahmanas. Visnu has 
a very broad sense in the Vedas and Upanisads, in the history and 
mythology, in the chanting and poetry. The name Visnu, can be distinctively 
explained as ‘the active one’. In the Nirukta, Yaska defines Visnu as “Visnur 
visvater va vyasnoter va” as the one who embarks everywhere, he 
mentions, “atha yad visito bhavati tad visnurbhavati”’ i.e., the one free from 
restraints and servitude is Visnu.” Medhatithi suggests that the word Visnu 
has etymological roots in vis- to pervade, thereby implying that Visnu is ‘one 
who pervades everything and is inside everything’.’ All-pervasiveness and 
three strides or ‘Trivikrama’ are the main traits of Lord Visnu’s character as 


envisaged by the Samhitas and Brahmanas. 


: George M. Williams: Handbook of Hindu Mythology, p. 285. 
* Adluri, Vishwa; Joydeep Bagchee: From Poetic Immortality to Salvation: Ruru and 
Orpheus in Indic and Greek Myth, History of Religions, pp. 245-246. 


> Klaus K. Klostermaier: Hinduism; A Short History. pp. 83-84. 
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Several hymns of the Rgveda repeat the mighty deed of Visnu called 
the Trivikrama’, which is one of the lasting mythologies since the Vedic 
times.” In the Reveda 1.22.16, it is said “Ato deva avantuno yato 
visnurvicakrame/ Prthibya saptadhamabhih//” This mantra is also seen in the 
Samaveda®, Vajasaneyi Samhita’ and Atharvaveda*® with slight variation. 
Interpreting the mantras niruktakara says, 
“Yadidam kifca tadvikramate visnuh/ tridha nidadhe padam/ Tredha 
bhavaya ‘prthivyam antarikse divi’ iti Sakapunih ‘samarohane 
visnupade gayasirasi’ iti Aurnavabhah/ Samidhamasya pamsure/ 
Pyayane’ntarikse padam na drsyate/ Apava upamarthah  syat/ 


Samidhamasya pamésula iva padam na drsyate//”” 


Visnu’s epithets as Urugdya or ‘wide going’ and Urukrama or ‘wide- 
striding’, indicate the same. With the three steps Visnu traverses the earth or 
the terrestrial spaces. Two of His steps are perceptible to men, but the third 
or highest pace is beyond the understanding of mortal ken.'? The same 


notion appears to be mystically expressed when he is said to bear his third 


*<Visnornu kam viryani pra vocam yah parthivani vimame rajamsi/ 

Yo askabhayaduttarat sadhastham vicakramanastredhorugayah// 

Yasyoorusu trisu vikramanesvadhiksiyanti bhuvanani visva //” 

“Ya idam dirgham prayatam sadhasthameko vimame tribhiritpadebhih//” 

“Yyasya tri pirna madhuna padany aksiramana svadhaya madanti// 

Yya u tridhatu prthvirnuta dyameko dadhara bhuvanani visva //”RV, 1.154. 2b, 3b, 4. 
> Klaus K. Klostermaier :Op. cit. pp.84-85. 

° “Tdam visnurvicakrame tredha ni dadhe padam samiidhamasya pamsure”Sama,2.10.18. 
’ “Trini pada vicakrame visnurgopa adabhah/ Ato dharmani Dharayan//”VaS, 34.43. 
* AV, 7.26.5. 

” Nir,12.19. 

'° RV, 1.155.5; 7.99.2, 
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name in the bright domain of heaven.'' Yaska’s predecessor Aurnavabha 
denotes the three steps to signify the rising, crowning and setting sun.'* The 
other view, which coerces throughout the Brahmanas and the post Vedic 
literature, supported by Yaska’s predecessor Sakapuni’® also appreciated by 
Macdonell, interprets the three steps to be the course of the solar deity 
through the three divisions of the universe." Even if Visnu is no longer 
clearly associated with a natural phenomenon, evidence appears to justify 
that he was essentially envisaged as the sun, not in his general character, but 
as the embodied, swiftly moving luminary, with infinite strides to transcend 
the entire universe. The justification could be derived from the root vis, 


which is often used reasonably in the Rgveda.'° 


In the Rgeveda, there are references to Visnu where he represents the Surya, 
the soma, as the slayer of the demon Vrtra and as god who takes three strides 
to measure the universe. In the Atharvaveda he radiates incandescence'® and 
in the Bradhmanas his head gets severed to become the sun. In the 
Brahmanas he is equated with Prajapati, the supreme deity, the god of 
creation with his cosmogonic role of taking strides and pervading the three 


worlds. 


"' ibid.,1.155.3 

* Nir, 12.19. 

: “Visnuradityah/ Kathammiti yata aha ‘tredha nidadhe padam’ nidadhe padam nidanam 
padaih kva tattavat prthivyamantarikse diviti Sakapunih//” 

'4 Macdonell, A. A: Vedic Mythology.p.38. 

'S ibid.,p.39. 

'© «Wisnuryunaktu vahudha tapangsyasmin yajite suyujah svaha//”AV.5.26.7. 
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He is also identified with Aditya or Agni thus retaining his solar origin. 
Visnu is closely associated with Indra and through this association he 
becomes a drinker of soma.'’ He appears as a protector of the embryo. 
Moreover references are made to the fact that in battle he assumed a strange 
form.'® In the Yajurveda Samhita Visnu is more prominent compared to the 


Regveda and in the Brahmanas his cosmic nature is more emphasised. 


The Vedic seers observed the nature as a part of divinity and a greater truth. 
Macdonell says, “Material objects are occasionally mentioned in the later 
Vedic literature as symbol representing deities.”'? Even Vedic animals are 


represented as symbol in absurd or mythic forms. 


The process of human’s expansion beyond animal existence has been 
accomplished partly by his ability to understand symbols. ‘Symbol’ is a 
general term and in the modern times it comprises all that is in a sign, mark 
or token. In philosophy, psychology, sociology and art it is regarded as that 
which means something else. The term symbol is derived from the Greek 
word ‘smbolon’. It appears to mean to bring together ideas and objects, one 
expressing the other; and this meaning is the reasonable antecedent of the 


‘ ‘ 2 
modern meaning of symbolism.” 


Symbols may be conveniently grouped into five classes, where symbolism 


21 
represents: 


'’ Keith, A.B: The Religion and Philosophy of the Veda and Upanisads, Patt I. p.109. 
'S RV.7.100.6. 

'? Macdonell. A.A: Op. cit. p.155. 

= Whittickp, Arnald: Symbols Signs and their meaning and uses in Design.p.3. 

*! ibid.,p.5. 
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e a group of objects by approximate imitation and of a part of an object 
used to represent the entire 

e an object associated with thought, action, occupation or custom 

e an object, which by its nature, analogous character and function 
represents or suggests an idea 

e an idea by association of two or more ideas/objects 

e an idea or concrete object which expresses itself by motifs 


incorporated in the design(s) 


In the world literature beasts are used by authors as symbols. In India there 
are many tales and fables which have been found in the Pajcatantra and 
such other works. A critical and careful study of the Sanskrit literature shows 
that animals in general and beast it particular have played the role of symbols 
related to human behaviour and such other matters. The animal symbols 
possess great suggestive value. In fact the beast symbol was started in the 


Veda itself. 


The animal is a symbol of energy, needed to overcome evil and also to 
subdue nature while the power of human intelligence symbolises the 
motivating heroic force in bringing about the motivation. So, Visnu as the 
chief associate of Indra is sometimes compared with a dread beast and wide 


pacing bull as found in the Rgveda.” 


Animal enters to a considerable extent into the mythological creations of the 
Veda, from a primordial age when the line, dividing men and animal, was 


not definitely drawn and gods might be imagined as having animal forms as 


2? RV.1.154.2.3. 
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there are some traces of such animal forms still. The higher Vedic gods 
being anthropomorphic in character and the relationship of the Vedic gods 
with the animals draw special treatment. According to ethnology, the 
predominant animal traits amongst Vedic gods had a remote antiquity where 
the god is frequently an animal or becomes an animal, or can oscillate 


between both human and animal nature. 


The Vedic Indians meet the real animal as the messenger or the 


representative of gods. Some scholar states, 


“However the great gods standing in the foreground more or less 
similar to human beings are surrounded by a kind of divine animal 
world: numerous primitive gods , particularly, creatures hostile to the 


‘ : . 23 
gods, demons causing diseases etc, have animal form.” 


In the Veda the place of animal is of comparatively little importance, so far 
as the direct worship of animals is concerned. There is distinctiveness in 
theriomorphism of gods, whether individuals and or species, animal fetishes 
or non animal gods, and the existence of these seem to be divine. These 
animal forms depict aquatic, avian, domestic, economically important and 
magnificent creatures of wild, especially horse an animal symbolizing 


strength and speed is accredited divine respect by Vedic poets. 


Concerning antecedents to the horse headed figures, animals enjoy a 
significant position in the Vedas. Myth tradition is also populated by 
theriomorphic or anthropomorphic beings, figures that are partly human and 


partly animal. When the line dividing men from animals was not absolutely 


ee Oldenberg. H: The Religion of the Vedas, p.37. 
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drawn, gods could be imagined as having animal forms. This 
anthropomorphic nature is evident in the higher Vedic gods themselves. 
Features of the god’s identity are symbolically represented through 


references to the characteristics of distinctive animals. 


Horse has been imagined as the symbol of energy, light, swiftness etc. 
throughout the Vedas visualised as the wings of an eagle, limbs of a deer, 


golden horns, bronze feet and he moves faster than thought. 


“ Syenasya paksa harinasya vahu upastutarh mahi jatarh te arvan//” 
“Hiranyasmngo’yo asya pada manojava avara indra asit/ 


Deva idasya haviradyamasnyo arvantarn prathamo adhyatisthat//” ~* 


The Upanisads linked the senses to horse that must be reined or else will 
become vicious and wild (KU, 3.4-6); and a mendicant said to the Buddha “‘the 
senses of others are restless like horses, but yours have been tamed. Other 
beings are passionate, but your passions have ceased.” The horse is 
especially associated with the ocean and fire. In the Rgveda, fiery horses 


draw the chariot of the sun, the flames of agni.”° Agni appears as a horse in 


** RV, 1.163. 1b. 

“Hiranyasrngo’ yo asya pada manojava avara indra asit/ 

Deva idasya haviradyamaynyo arvantam prathamo adhyatisthat//"ibid., 1.163.9. 

i O'Flaherty , Wendy Doniger : Women, Androgynes, and Other Mythical Beasts. p .239. 
°6 «vati devah pravata yatyudvata yati Srubhrabhyam yajato haribhyam/ 

A devo yati savita paravato’pa visva durita vadhamanah//”RV, 1.35.3. 

“Krsnam niyanam harayah suparna apo vasana vidamutpatanti/ 

Ta avavrtrantsadanadrtasyadidaghttena prthivi vyudyate//"ibid., 1.164.47. 

“Stava nu ta indra purvya mahanyuta stavama nutana krtani/ 

Stava vajram vahvoruSsantam stava hari stryasya kett//ibid.,2.11.6. 


“Pro tye agnaya’ gnisu visvam pusanti varyam/ 
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the RV to deceive the demons.”’ While agni was hiding from the gods, 
Prajapati takes the form of a white horse to find him and enters the ocean in 
this form. Agni burns the horse’s mouth.” This comprises the essential 
motifs of the Vadavavaktra fire. Apart from the connection between horse 
and fire, the connection with ocean is also established. In the Brahmanas the 
horse is born from the womb of ocean” and is sacred to Varuna, the god of 
water.’ In this context Stella Kramrisch states that “the ancient Aryans 
sacrificed a horse to Varuna, the god of the fertilizing waters. In the hymnic 


liquor they knew the horse as Varuna.””! 


The relationship of the Vedic gods to the animals observed a few cases 
where the animal represents god in the ritual, an instance of animal fetishism 
or its less distinct remnant coming into practice.** Horse forms an important 
component in certain soma sacrifice, where the recitation of the hymns, a 
characteristic for this form, takes place during sunset. The horse head is 
connected with the myth of the seeking of soma and agni. Oldenberg states 
that the animal fetishism or something analogous to it is not only limited to 
domestic animals but later forms a higher cult.*’ The view that associates the 


Vedic age with the cultic use of animals, did not invest the full majesty of 


Te hinvire ta invire ta iyanyantyanusagiyam stotrbhya a bhara//"ibid.,5.6.6. 
“Adhuksat pipyusimismirjam saptapadimayih/ 

Suryasya saptarasmibhih//"ibid.,8.72.16, 

*7 ibid.,1.58.2,149.3,60.5; 2.4.4; 5.1; 3.2.7, 27.3, 27.14. 

8 §B,7.3.2.14. 

”? TaiS, 75.25.2288 5.145. 

SB 53.1.576.215. 

*' RV,1.163.1. 

*? Oldenberg, H. Op. cit. p.39 

°3 ibid., Op. cit. p. 41. 
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the god in a bull or a horse.** Between a god and an animal, there exists a 
certain association of the substance; an association that constantly engage 


our interest while considering the cult of magic. 


The symbolic use of horse in several places of the Vedic literature may be 


discussed in this context. 


1.Samhita Part: 


1.1.Divine steed in the Rgeveda: 


1.1.1.Dadhikra: 


The Vedic Samhitas and the Brahmanas are mentioning the divine steed 
which is symbolically connected with Lord Visnu, the Sun god. In the 
passages of the Rgveda, horse is related with the sun and the most striking 
example of this is the steed Dadhikra is celebrated in the later hymns of the 
Rgveda. Dadhikra is mentioned in the Rgveda twelve times and often as 
Dadhikravan during least ten times. Characteristically Dadhikra as a steed, 
appearing in the Naighantuka,*° is a synonym of horse. He is swift’’, who 


speeds like the wind.** In one passage he is describe as the swan or hamsa 


* ibid., ‘loc. cit.’p. 41. 

* RV,4,38-40; 7,44. 

°° Nir, 1,14. 

ohace Or vajinam purunissidvanam dadhikramu dadathurvisvakrstim/ 

Rjipyam Syenam pruyitaspumasum cakrrtyamaryo nrpatim na suram//"RV,4.38.2. 
“Uta smasya panayanti janah jiitim krstipro abhibhiitimasoh/ 

Utenamahu samithe viyantah para dadhikra asarat sahasraih//”RV,4.38. 9. 

“Agum dadhikram tamu nustavam divasprthivya utacarkiram/ 
Ucchantirmamusasah siidayantvati visvani duritani parsan//”RV,4.39.1. 


ab “Yam simanu pravateva dravantam visvah pururmadati harsamanah/ 


CHAPTER ITI: | 25 
HAYAGRIVA IN THE HAYAGRIVOPANISAD 


dwelling in the light.’ This description of the symbolic nature of Dadhikra 
may suggest the great swiftness of the steed. The steed Dadhikra is praised 
when agni is kindled at the dawning of usas.”” Thus he is called Dadhikra 
represented in the form of a steed, the circling ball of the sun which supports 
that Dadhikra is closely connected with usas.*! Dadhikra is often related with 
agni including his solar and lightening forms which indicate that divine steed 
is connected with the sun. He is conceived as winged and his wing is like a 


bird and of a speeding eagle.” 


1.1.2.Tarksya: 


Tarksya is nearly related to Dadhikra mentioned twice in the Rgveda.”’ In the 


identical word applied to Dadhikra™, he is primarily conceived as a steed 


Padbhirgrdhyantam medhayum na stram rathaturam vatamiva dhrajantam//’RV, 4.38.3. 
a “Hamsah suchiyadzsurantariksasaddhvota vedisadatithirduronasat/ 
Nrsadvarasadrtasadvyomasadavja goja rtaja adrija rtam//”RV,4.40.5. 

AO eY 5 asvasya dadhikravno akaritsamiddhe agna usaso vyustau/ 

Anagasam tamaditih krnotu sa mitrena varunena sajosa//”RV,4.39.3. 

*' Macdonell. A.A: Op. cit. p.149. 

” “Sata bhariso gaviso duanysacchraasyadisa usasasturanyasyat/ 

Satyodravo dravarah ptangaro dadhikravesamirjam svarjanat// 

Utasmasya dravatsturanyatah purnam na veranu vatipragardhinah/ 

Syenasyeva dhrajato angkasam pari dadhikravanah sahorja taritratah//”RV,4.40.2-3. 
43 “Svasti na indro vrddhasravah svasti nah piisa visvaveda/ 

Svasti nastarksyo aristnemih svasti no vrhaspatirdadhatu//"ibid., 1.89.6. 

“Tamu su vajinam devajitam sahavanam tarutaram rathanam/ 

Aristanemim prtanajamasum svastaye tarksyamiha huvema//"ibid., 10.178.1. 

“4K dadhikrah savasa paiica krstih siirya iva jyotisapastatan/ 


Sahasrasah Satasa vajyrvaprnktumadhva samima vacamsi//"ibid.,4.38.10. 
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shown by his epithet aristhanemi, ‘whose fellies are intact’, which appears 
as an independent name beside Tarksya and Garuda in Vajasaneyi Samhita.” 
In the Naighantuka kdnda of Nirukta the word Tarksya is used as a synonym 
of horse.*’ However, in another place Tarksya refers to a bird.”* In the epic 
and later literature it is identical to Visnu’s vehicle, the swift bird Garuda. 
This may be the source of its origin and later association with Visnu. 
Macdonell states that Tarksya originally represented the sun in the form of a 
divine steed.”” These passages may be the source of origin and inspiration of 
the later association between Visnu and the divine bird Garutman. The 
mythical bird Garutman finds its origin in the idea of Tarksya. The sun also 
sometimes is conceived as a bird by the name of Garutmat at least twice in 
the Reveda.”’ The Rgveda affirms that: “God is one. The sages call him by 
many names like Indra, Mitra, Varuna, Divya, Garutmat, the celestial 


universal sunbird. They speak of Agni, Yama, Matarigvan.””! 


1.1.3.Paidva: 


One more divine steed of the Rgveda is Paidva which was brought to Pedu™” 


by the Agvins and so it is called Paidva.°’ Paidva is described as white in 


4S “Svasti na indro vrddhsravah svasti nah ptisa visvadeva/ 

Svasti nstarksyo aristanemih svasti no brhaspatirdadhatu//"ibid., 1.89.6. 

VS 15:18, 

“7 Nir, 1.14. 

“8 Macdonell. A.A: ‘oc. cit.’p.149. 

” Macdonell. A.A: ibid.,p.149. 

°° Macdonell. A.A: ibid., p.152. 

>! “Tndram mitram varunamagninatvamahtratho divah sa suparno garutman/ 
Ekam sadvipra vahudha vadantyagnim yamam matarisvanamahuh//”RV, 1.164.46. 
°° “Vuvam cyavanam jarasohamumuktam ni pedava Uhathurasumasvam/ 


Niramhasastamasah sprtamatrim ni jahusam Sithire dhatamantah//”ibid.,7.71.5. 
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colour, conqueror, invincible in battle and seeking heaven.’ This evidence 
again appears to favour the interpretation of the steed Pedu as symbolising 


the sun. 


The word Etasa occurs sometimes as adjective, meaning swift, more 
frequently signifying steed in the Rgveda >and also designating the horses of 
the sun.”° In one passage it is indicated that the dawn is said to lead a white 
steed’’and in another passage the sacrificial steed appears to be created by 


the gods out of the sun”®. 


According to Macdonell’s interpretation, all these references are of the 
divine steed which is associated with the sun. Other references of the Reveda 
recommend the horse as a symbol of the sun. Apart from the indirect 


connection of horses with Visnu as a solar deity, these references do not 


°° “vadagvina dadathuh $vetamasvamaghasvaya sasvadimsvasti/ 

Tadvam datram mahi kirtenyam bhitpaidvo vajI sadamidvavo aryah//ibid., 1.116. 6. 
“Indra na yo maha karmani cakirhanta vrtranamasi soma purbhit/ 

Paidvo na hi tvamahinamnam hanta visvasyasi soma dasyoh//"ibid.,9.88. 4. 

- “Yuvam pedave puruvaramasvina sprdham svetam tarutaram duvasyatha/ 
Sairyarabhidyum prtanasu dustaram carkrtyamindramiva carsanisaham//"ibid., 1.119.10. 
°° A.A. Macdonell: ‘loc. cit.’p.149. 

°° “Sa siirya prati puro na udaga ebhih stomebhiretaSebhirebaih/ 

Pra no mitraya varunaya vocohanagaso aryamne agnaye ca//”RV,7.62.2. 

“Na te adevah pradibau ni vasate yadetasebhih patarai ratharyasi/ 
PracInamanyadanu vartate raja udanyena jyotisa yasi strya//"ibid., 10.37.3. 

“Aham stiryasya pari yamyasucih paitaSebhirvahamana ojasa/ 

Yanma savo manusa aha nirnija rdhkkrse dasam krtvym hathaih//"ibid., 10.49.7. 

°7 “Devanam caksih subhaga vahanti Svetam nayanti sudrstkamasvam/ 

Usa adarsi rasmibhirsakta citramagha visvamanuprabhita//”’ibid.,7.77.3. 


%8 ibid., 1.163. 
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provide us an explicit beginning of the full winged horse-headed form of 


Visnu at this stage in the Reveda. 


An interesting matter mentioned in the Vedic Samhita is that the beheading 
motif is related with the knowledge of emancipation. After searching these 
informative references of the horse in the Rgveda we would try to analyse 
the references therein related to Dadhyafic Atharvan who appears in the 
horse-headed form for introducing madhuvidyd to the asvin brothers. The 
mythical story of the sage Dadhyaiic Atharvan’’ was developed in the later 


Samhita,” Brahmana’' and Upanisad.” 


1.2.Horse-headed sage Dadhyafic Atharvan: 


3 


In the Vedic mythology Dadhyaiic, an ancient sage,” son of Atharvan, is 


mentioned nine times in the RV.™ He is kindled agni® and is mentioned with 


°° Owing to his horse-head and his very name Dadhyaiic Atharvana being conceptually 
associated with the steed Dadhikra or Dadhikravan, he is invoked with the dawn and is 
praised when Agni kindled at the dawning of usas. In this way Dadhyafic Atharvana with 
the horse head and Dadhikra, is represented in the form of a steed and get related to the 
sun. The horse is symbolic to the sun when the usas is said to lead the handsome white 
horse. A.A.Macdonell: Op. cit.,p.148. 

°° TaiS,5.1.4(4); KathS, 19.4. 

°! §B,4.1.5; 14.1-4. 

° BrU,2.5,16-19. 

° “Vv amatharva manuspita dadhyaiic dhiyamatnata/ 

Tasmin brahmani pirvathendra uktha samagmatarcannanu svarajyam//”RV, 1.80.16. 

6 A.A: Macdonell.Op. cit. p. 141. 

6 “Tamutva dadhyaiigersih putra Idhe atharvanah/ 

Vrtrahanam purandaram//”RV,6.16.14. 


CHAPTER II: | 29 
HAYAGRIVA IN THE HAYAGRIVOPANISAD 


Atharvan, Angiras, Manu and other ancient sacrificers.©° In the RV he is a 
divinity of some kind, but in the later Samhitas and the Brahmanas he is 


metamorphosed into a teacher. In the purdnas he reappears as Dadhict. 


Dadhyafic Atharvan is described as having the head of horse in the RV. The 


main story about the great sage Dadhyaric Atharvan is as follows: 


Indra taught the wisdom of madhuvidya or pravargyavidyad to Dadhyaiic and 
warned him that if he gave away that secret wisdom to anybody his head 
would be cut off. ASvin brothers wanted to be enlightened with knowledge 
and approached Dadhyanic to learn madhuvidya from him. But conscious of 
Indra’s threatening Dadhyafic refused to teach them the secret wisdom 
madhuvidya. To overcome this obstacle Asvins cut off his original head and 
fixed a head of horse on the trunk of Dadhyanic. With this horse head 
Dadhyaftc taught them madhuvidya and when the teaching was over, his 
horse head was cut off as forewarned by Indra. Then Asvins brought the 
original head and fixed it in the accurate place of his body. This teaching of 
madhuvidya by the horse headed sage Dadhyafic is relevant to the 
development of the horse headed form and also associated with learning and 
wisdom. It may be the earliest evidence of a head-transplantation, a horse 
head placed on human trunk for serving a specific purpose. This same story 
is also available in the Satapatha Brahmana.®’ Sayana sheds some light on 


this vedic myth.® Some say that “the head of the sacrifice is the head of the 


°° “Dadhyafic ha me gansam pirvo afgirah priyamedhah kanvo atrirmanuviduste me 
purve manurvidu/ Tesam devesvayatirasmakam tesu nabhayah/ Tesam padena mahya 
girendragni a name gira//"ibid., 1.139.9. 

°7 §B,14,1.1.18-25. 

°8 When Dadhyatic died, he left behind the horse’s head. The gods searched for it and 


found it in a lake named Saryanavat at Kuruksetra. With the bones of this horse head 
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sacrificial horse, the elixir of immortality, Soma, revives the sacrificial 


animal, as the ocean waters feed the fiery head.”” 


In the RV the deliberation of the secret knowledge madhuvidya by horse 


headed Dadhyarnic has been mentioned several times. 

“Tadvam nara sanaye damsa ugramaviskanomi tanyaturnavrstim/ 
Dadhyaiic ha yanmadhvarthavano vamasvasya Sirsna prayadimuvaca//””” 
In this context Sayana says in his commentary: 


“Indro dadhice pravargyavidya madhuvidyam copadisya yadi imam 
anyasmai vaksasi Siraste chetsyamisyuvaca. Tato’Svinau asvasya 
Sirascitva dadhicah Sirah pracchidyanyatra nidhaya tatraSvyam Sirah 
pratyadhatyam. Tena ca dadhyajic rcah samani yajumsi ca pravargya 
visayani madhuvidya pratipadanam brahmanam ca _ asvina 
vadhyapayamasa. Tadindro jnatva vajrena  tacchiro’tcchinat. 


Tathasvinau tasya svakiyam manusam sirah pratyadhatyamiti.””’ 


In another verse it is mentioned that the Asvins provided a horse head to 
Dadhyartic Atharvan’s and after that he revealed the whereabouts of madhu 


of tvastr: 


“Atharvanayasvina dadhice’svyam Sirah pratyairayatam/ 


Indra slew the demons (SB, 14.1.1.14-15.). O’Flatherty, Wendy Doniger: On Hinduism, p. 
463. 

°° O'Flaherty, Wendy Doniger: ‘loc.cit.’ p. 463. 

7 RV,1.116.12. 

7! Commentary of Sayana on RV,1.116.12, pp.719-720. 
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Sa vam madhu pravocadrtayantvastram yaddasravapikakse vam//” 


O AéSvins, you set head of a horse on Dadhyafic Atharvan - keeping his 
words he taught you the ‘honey’ (madhuvidyd pertaining to the sacrifice) 
concerning 7vdstram and also that (madhuvidya, the esoteric knowledge) 


which was to be kept in secrecy.” In this context Sayana says that: 


“He asvinau atharvanaya atharvanah putraya dadhice dadhyaficnamne 
maharsaye aSvam aSvasamvandhi Sirah pratairayatam pratyadhattam 
tadiyam manusam Sirah pracchiddya anyatra vidhaya aSvyena Sirasa 
tamrsim samayojayatamityarthah. Sa ca vam  yuvabhyam 
pravargyavidhyam madhuvidyam ca vaksyamiti pura krtam pratijiam 
rtayan satyamatmana icchan madhu madhuvidyam  tvastrm 
tvasturindrallavdham pravocat proktavan. He dasrau 
darsaniyavasvinau vam yuvayoh samvandhi yat apikaksyam chinnasya 
yajhasirasah kaksapradesena punahsamdhanabhttam 
pravargyavidyakhyam rahasyam  tadapi vam yuvabhyam 


pravocadityarthah.””* 


According to Sdyana’s commentary madhuvidyd is connected with tvasta.”” 
The blatant meaning of madhu that rests on tvastd, is known as tvdstram 


madhu which is none other than the solar light. 


” ibid.,1.117.22. 

® Wilson, H.H: Rgveda Samhita. Vol.1. pp.193-194. 

™ Commentary of Sayana on ibid.,1.117.22, p. 739. 

oc Tvasta is a Vedic god related to the sun, the moon and fire. He is known as the revealer 
of forms (riipa-vikarta), the keeper of the divine honey. The ‘honey’ that he guards is 
nothing other than ‘light’ that gets reflected on the moon, which delights the gods and 


soothes the mortals. The Brhaddevata thus explains this concept. Thus, “the one of the 
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In another verse of the RV the Asvins win the heart of Dadhyafic and then 


with the horses head he teaches them madhuvidya, the esoteric knowledge: 
“Yuvam dadhico mana 4 vivasa’atho Sirah prativamasvam vadat//”””° 
Sayana says in his commentary: 


“Yuvam dadhica atharvanasya rseh manah cittam SuSrusaya 4 
vivasathah paryacaratam. Atha anantaram tasminprite sati aSvyam 
yuvabhyam pratihitam aSvasya smvandhi yat Sirah tat vam yuvam 


prati madhuvidyamavadat. Sa rsih aSvena Sirasa upadistvanityartha.””” 


From the above discussion it is evident that madhuvidya, the esoteric 
knowledge, is closely connected with Asvins, the twin gods of healing and 
illumination. This Vedic account is mentioned in the Brhadaranyak 


Upanisad in reference to the description of madhuvidya. 


1.3.Madhuvidya: 
Madhuvidya has both a gross and a subtle meaning, portrayed as a highest 


secret or the esoteric vidya. This secret knowledge was diligently guarded by 
Indra lest anybody gets the secret. The doctrine of madhuvidya is found in 
the fifth section of the second chapter of the Brhadaranyak Upanisad that 
constitutes a part of the Satapatha Brahmana. Most often it is quoted by 
some monotheists to exhibit this world as an absolute illusion. So the 
worldly matters are impertinent to realisation of the highest spiritual 


wisdom—nirguna brahman. Similar accounts, upholding the grand 


thousand parts of the solar rays that gets reflected on the moon and that which resides in 
the earth in fire is the honey (madhu) that rests on tvasta.” Brhaddevatd,3.17. 

7° RV,1.119.9b. 

” Commentary of Sdyana on RV,1.119.9b, p.750. 
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illusionism, are found in the Maitreyi Brahmana of the same 


Upanisad”™ which precedes the madhuvidya chapter.” 


As madhuvidyd, the all-pervasive ‘madhu’ is present in all, so all are united 
with the all-inclusive reality, the Self. When observed from a single view 
point as well as in totality, the essence of all is the Self, which is none other 


than the unconditional Brahman.*” 


The first passage of the madhu brahmana considers the world as honey of all 
beings and all beings as honey of the world. Here honey is a symbol that 
indicates something which is achieved through much effort. As the 
honeybees collect honey from many flowers and store it in one place, 
likewise through arduous activities a thing of importance is achieved. This 
comprehensive vision of the mystic honey, madhuvidya show that not only 
the things, but their mutual products and fulfilments all portray ‘honey’ or 


the Self, the sweetest of all, since it is the ultimate ‘Bliss’ or dnanda. 


There are fourteen illustrations in the text to emphasize the above 
statement.*' Here self not only represents the basic principle of madhu in 
heart of things, but represent the entire world with all things, beings, lives 
and all gods as bliss. It is god, the Ruler of the universe, as Brahman is 
described as “sarvesam bhutanam adhipati, sarvesam bhitanam raja” in this 


passage of Brhaddranyak Upanisad. The vision culminates in a higher 


"8 BU,2.4. 

” ibid.,2.5. 

8° Sankara’s introduction to Madhu Brahmana of BU,2.5.1. 
8! ibid.,2.5.1-14. 


CHAPTER II: | 34 
HAYAGRIVA IN THE HAYAGRIVOPANISAD 


consciousness, an insight of a higher order where the entire universe is 


contained within a vast boundless reality. ** 


Next the Upanisad quotes three verses of the Rgveda Samhita® stating 
that the doctrine of mystic honey is given here, which was already 
revealed to the sage Dadhyafic Atharvan by Aévins. Sayana describes the 
verses with the help of a legend regarding the Indra, Dadhyanic, and the 


A$vins in the Satapatha Brahmana. 


In the previous chapters of the Satapatha Brahmana, the madhuvidya in its 
gross form is depicted along with the pravargya karma. According to 
Sankara, the secret vidyd was indicated in the previous chapters and 


explicitly dealt with in the Brhadaranyak Upanisad os 


8? « tad yatha rathanabhau ca rathanemau carah sarvve samarpita evamevasminnatmani 


sarvvani bhutani sarvve devah sarvve lokah sarvve pranah sarvva eta atmanah 
samarpitah//”BU,2.5.15. “Just as the spokes are fixed in the nave and rim of a chariot- 
wheel, so are all things, all gods, all worlds, all vital forces and all individual beings are 
fixed in the Self. 

8 The BU alludes to the Vedic updakhydna by quoting a mantra from RV,1.116.12: “Idam 
vai tanmadhu  dadhyannatharvano’svibhyamuvaca/ tadetadrsih pasSyannavocat/ 
Tadvannara sanaye damsa ugramaviskrnomi tanyaturna vrstim / Dadhyan ha 
yanmadhvatharvvano vamasvasya Sirsna pra yadimuvaceti//” The next mantra quoted 
from the RV (1.117.22) runs like this: “TIdam vai tanmadhu 
dadhyannatharvano’svibhyamuvaca/ tadetadrsih pasyannavocat/ Atharvvanayasvina 
dadhice’svyamsSirah pratyairayatam/ Sa vam madhupravocadrtayan tvastram yaddasravapi 
kaksyam vamiti//”ibid.,2.5.17. 

8 Sankara’s Commentary on BU,pp.603-604. 
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The honey or madhu contextual to self-knowledge defined in the Upanisad is 
none other than the Self, supreme Brahman, the indomitable source of bliss 
and knowledge. Madhuvidya the intuitive knowledge of madhu, as described 
in the Upanisad: 
“TIdam vai tanmadhu dadhyannatharvano’svibhyamuvaca/ tadetadrsih 
pasyannavocat/ Purascakre dvipadah purascakre catuspadah/ Purah sa 
pakst bhiitva purah purusa Avisaditi/ Sa va ayam purusah sarvvasu 
pursu puri Sayo nainena kincananavrtam nainena 


ey = 8 
kifticandsamvrtam//* 


Madhuvidya ends with a famous quote from the RV *° “He assumed one form 
and the other, thus becoming every form; Indra on account of his maya 
(mysterious powers, his powers of knowledge or through superimposition as 
Sankara explains), is perceived as manifold, for to him are yoked tens and 
thousands of horses (infinite senses of the infinite living beings).”*’ The BU 
provides the hidden meaning of the mantra - “He himself is the horses (the 
sense organs). He is verily the ‘tens’ and the ‘thousands’, many and infinite. 


This is Brahman, without prior or posterior, without interior or exterior. This 


® BU,2.5.18. 

86 “Riipam riipam pratiripo vabhiiva tadasya ripam praticaksanaya/ 

Indro mayabhih pururiipa Tyate yukta hyasya harayah sata dasa//”RV,6.47.18. 

2 “Idam vai tanmadhu dadhyannatharvano’svibhyamuvaca/ tadetadrsih paSyannavocat/ 
Ruipam ripam pratiripo vabhiiva tadasya ripam praticaksanaya/Indro mayabhih pururipa 
Iyate yukta hyasya harayah sata daseti/ Ayam vai harayo’ayam vai dasa ca sahasrani 
vahtini canantani ca, tadetad brahmapirvvamanaparamanantaramavahyamayamatma 


brahma sarvvanubhitityanusasanam//”BU, 2.5.19. 
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is the Self, Brahman, the perceiver of everything. This is the teaching of the 


88 
Upanisads.” 


In the Samhita part we observe the symbolic connection of the divine steed 
with the sun as well as find the mythical conception of the great Vedic seer 
Dadhyafic Atharvan, the reason behind the beheading as transferring of 
secret knowledge madhuvidya to the Asvins which developed in the 
Brahmanic part with some variations. In the Brahmanic era we come across 


about the relevance of severed head in myths and rituals. 
2.Brahmanic Part: 
2.1.ASvamedha or Horse sacrifice: 


The horse symbolising sovereignty and power is used as the sacrificial 
animal in a royal ritual. Yet it is not considered as an asset of royalty. The 
horse stood for material gains and military strength, indifferent to the 
mystical traditions of the Vedic time. Later on the asva or horse occupied a 


cosmological significance in ancient Sanskrit literature. 


The word asva is derived from the root as which means to pervade, to grasp 
or to eat. As in the Nirukta the word means “asnute adhvanam, mahasano 


bhavatiti va.”*? 


The Brhaddranyaka Upanisad begins with the description of the horse of 
asvamedha_ sacrifice. This sacrifice as described in the Upanisad is 


thoroughly a symbolic one. There is an impressive depiction of the asva that 


88 Sankara’s Commentary on BU, pp.694-696. 
8° Nir,2.27. 
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symbolises the whole universe.” Here the extensive imagination with an 
infinite expansion that symbolizes the entire range of existence under an all 
subsuming of a horse. The essentials of time, space and energy, are 


: * 1 
immersed in the ‘Horse’.” 


Nevertheless, there are four probable meaning of the word asva—firstly it 
indicates the ordinary horse sacrificed at the altar. Secondly it may signify 


the cosmic horse that equates with Prajapati.”” Thirdly it may mean the 


Om usa va aSvasya medhasya srah suryascaksurvvatah prano 
vyattamagnirvvaisvanarah samvatsara atma asvasya medhyasya/ Dyauh 
prsthamantartksamudaram prthivi pajasyam disah parsve avantaradisah parsava 
rtavo ngani masascarddhamasasca parvvanyahoratrani pratistha naksatranyasthini nabho 
mamsani/ Uvdhyanskitah sindhavo guda yakrcca klomanagca parvvata osadhayasca 
vanaspatayasca lomani udyan pirvvarddho nimloci jaghanarddho yadvijrmbhate 
tadvidyotate yadvidhinute tat stanayati yanmehati tad varsati vagevasya vak//” BU, 1.1.1 
*! Sri Aurobindo describes the horse that fills up the regions by its being, pervades time, 
hurtles through space, and bears on its speed men, gods and titans. It is the Horse of the 
Worlds - and yet the Horse sacrificial. Sri Aurobindo: The Upanisads. p.400 

In the BU, here it is mentioned that—“Hayo bhiitva deva’nava’d 
ganddharvvanarvva’suranaSsvo manusvan, samudra evasya bandhuh samudro yonih.” 
‘Samudra’ is said to be the bandhu and yoni of this asva which primarily signifies the sea. 
It may here signify the vast unbound reality from where this horse has come into 
existence. Regarding this context Safkara in his commentary noted that—“Samudra eveti 
paramatma; vandhurvvanddhanam vadhyate’sminniti/ Samudro yonih karanamutpattim 
prati/ Evamasau suddhayonih suddhasthitiriti stiiyate; ‘apsu yonirva asvah’ iti sruteh/ 
prasiddha eva va samudro yonih//” Sankara relying upon etymology renders it as 
paramatman from where all beings come into existence —“samutpadya dravanti bhitani 
asmin”. As rendered by Sankara, the word bandhu here means bandhana which is 
befitting for horse. Brahman, the unbound reality is the tie-post of this horse. It is as well 
its origin. Thus, this horse seems to signify the manifest form Prajdpati of the unmanifest 


Brahman. BU, pp.30-31. 
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entity, who is to be immolated to eternity in a symbolic manner. Fourthly it 


symbolise the sun that is a symbol of horse in the Vedic texts. 


In ancient Vedic tradition Asvamedha or sacrificial killing of a horse was one 
of the four most important rites. The word sacrifice or ‘Yajna’, at the time of 
the RV, had a very symbolic meaning, as it is understood from hymns of the 
Purusa Sukta (RV,10.90). The hymns describe the process of creation as 
explicit great sacrifice. When the purusa overpassed the entire earth, the 


devas performed the sacrifice with the purusa himself as the ritual oblation.”° 


However, as the term literally means ‘horse sacrifice’ as evident in the ritual. 
It was a royal ritual to assure the wealth and good fortune of the king and his 
kingdom. The associate ceremonies were complex and elaborate rituals that 
lasted for a full year.” Its culmination was the sacrifice of a horse, where the 
king was the sacrificer.”” It was a military celebration as stated Asvamedha is 


the Ksatriya’s sacrifice.”° 


The Asvamedha as described in the Satapatha Bramana is a very complex 
ritual with full of symbolism. At first appearance the source may impression 


of being inconsistent in their association of various deities, symbol and the 


°8 «vat purusena havisa deva yajiamanvata/ 

Vasanto asyasidajyam grisma idhmah saraddhavih// 

Tam yajiam vahirsi prauksan purusam jatamagratah/ 

Tena deva ayajanta sadhya rsyasca ye// 

Tasmadyajnat sarvahutah sambhrtam prsadajyam/ 

Pasuntamscakre vayavyanarayanyan gramyasva ye//RV,10.90.6-8. 
”* §B,11.2.5.4. 

°° SB, 13 For the preparation and the rites of Asvamedha. 

© ibid., 12.4.1. 
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meaning of the ritual. Hence the Asvamedha poses serious difficulties due to 


the complexity of this symbolic ritual. 


The Rgveda (1.163.2) says that the horse is a symbol of the Sun. Here asva 
had a highly symbolic meaning. The seer praises the asva as one given by 
Yama, harnessed by Trita, and first ascended by Indra. It was created out of 
Surya by the Vasus and its reins were held by Gandharva.’’ Yaska explains 
that as asva was created from the sun,”* a mantra to glorify Aditya can also 
be used for praising asva.”” Vajasaneyi Samhita it is says, “In heaven is your 
highest birth, in air your navel, on earth your home.”'”’ Here the horse is 
being symbolized by the sacrificial fire. Satapatha Brahmana says that 
Asvamedha is the sun,'”' and that it is to be done year after year. This is how 
the Taittiriva Samhita describes the sacrificial horse of the Asvamedha.'” 


The Brhadaranyaka Upanisad also starts with the portrayal of the horse in 


°7 “Yamena dattam tritta enamadstinagindra enam prathamo adhyatisthat/ 
Gandharvo asya rasanamagrbhnat stiradasvam vasavo niratasta//”’RV,1.163.2. 
°8 “Trmantasah silikamadhyamasah sat Siirandso divydso atyah/ 

Hamsa iva Sreniso yatante yvadaksisurdivyamanmamasvah//” RV,1.163.10. 

”° Nir,4.13. 

veVS VA, 

1! SB, XI1.3.3.3. 

102 The head of the sacrificial horse is the dawn, the eye the sun, the breath the wind, the 
ear the moon, the feet the quarters, the ribs the intermediate quarters, the winking the day 
and night, the joints the half-months, the joining the months, the limbs the seasons, the 
trunk the year, the hair the rays of the sun, the form the Naksatra, the bones the stars, the 
ash the mist, the hair the plants, the tail hairs the tress, the mouth agni, the open mouth 
Vaisvanara, the belly the sea, the anus the atmosphere, the testicles the sky and the earth, 


the membrum virile the pressing-stone, the seed the soma.7aiS,7.5.25. 
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Asvamedha sacrifice.'°’ A symbolic description of the sacrifice can be found 


in the Upanisad. 


The Satapatha Brahmana elaborately discusses the horse sacrifice where it is 
to be left unobstructed and viewed as the sun itself. The Brahmana 


3 5 . . 104 
emphasises his indomitable nature.'° 


The Brhaddaranyaka, follows this 
explanation and associates the sacrifice with the sun.'° It is evident from this 


analysis that Asvamedha has its basis in the Vedic sun-worship. 


According to the Vedic hymns, the unhindered movement of the sun and its 
symbolic representation in the form of horse indicates the sovereignty of the 
performer of the sacrifice. This is why the horse is left to go around for an 
entire year and is sacrificed at the end.'°° Therefore the end of a year has a 
symbolic connection with the offering of horse at the end. This is depicted as 
having samvatsara as it 1s the dtman. The sacrifice of the horse actually 
might have also started with man’s greed for the horse’s flesh from the pre- 
Vedic times. S.P. Singh suggest that as the concept of horse-sacrifice implies 
the link with sovereignty, it is to be rendered by the royals only and others 


such as the Brahmins and sages could only practise it in a symbolic way.” 


In this context Hillebranth suggests that: 


me BULA. 

104 SB, XIIL.4.2.16. 

MS BULL 24. 

'°6 Singh, Satya : Upanisadic Symbolism, p.320. 
'©7 Singh, Satya : ibid., Op. cit. p.334. 
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“in so far as it is clear that the horse at the horse sacrifice was 
addressed in terms appropriate to divinity: it cannot seriously be 
doubted that for the time being the horse was considered as being a 
sense divine, nor that in the offering the horse represented the 


: 1 
embodiment of the sun. ”!”8 


He also thinks that the horse of the horse-sacrifice is a sun fetish, which 
supports the theory that Dadhikravan is the sun in horse shape but does not 
support Dadhikravan to be the horse. He indicates that the theriomorphic 


form of the sun is represented by a real horse in the horse sacrifice.'”” 
2.2.Severed head of Visnu: 


In case of Visnu’s severed head and transplantation with a horse head we 
come across in different Vedic texts, the earliest element of the myth can be 
traced back in the Taittiriya Samhita''® of Krsnayajurveda. It found 
expression in different versions of the different Vedic texts such as, the 


''' Brahmana''’ and others. The essence of the myth found in the 


Aranyaka 
Satapatha Brahmana is described in this way— once upon a time the gods 
Agni, Indra, Soma, Makha, Visnu and Visvadevas wanted to perform a 
sacrifice and agreed to share the credit of the result of performance among 
them. Visnu first became glorious with the fame and carried away the whole 
credit. Visnu with his bow stepped forth and stood resting his head at the end 


of the bow. The gods dared not to attack him but gave assurance to the ants 


'08 Keith, A.B: The Religion and Philosophy of the Veda and Upanishads, Part 2. p.190 
we Keith, A.B: ibid.,‘loc. cit.’p.190. 

" TaiS,4.4.9. 

! Taid,4 & 5. 

"? §B,14.1.1; PaiB,7.5.6. 
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about constant enjoyment of food; ants gnawed the bow string of Visnu. 
When the bow string was cut, the end of the bow springing assunder cut off 
Visnu’s head.'!’ After having fallen, the head of Visnu became the yonder 
sun and the rest of his body stretched out over top towards east.''* The gods 
felt that it is necessary to transplant the head of Yajia Visnu and then 
requested to Asvins to do this work. For performing this job ASvins, 
supposed to be impure, were blessed with a pot full of soma juice or graha 
patra as their share in the sacrifice which was still impermissible for them. 
Taking this assurance from the gods Asvins then fixed the horse head to 


Yajha Visnu’s trunk. 


It is important to notice that not only in the above mentioned Brahmanic 
myth of reference like “yajna vai Visnu,” but also from other texts we come 
across to note that Yajna itself is Visnu and the head of Yajna that is cut off, 
is the solar itself. It is well expressed in the reference “asadvda ddityo 
bhabatu,” and thus the head of Visnu became Aditya. In another place 
Aditya is associated with asva as in the account “asau va ddityo vrsdsvah”’ 
and this idea is very clearly expressed in the account “asvasya nispadasi.”’ 
Kathaka Samhita refers to the same story where Sayana brings the concept 
of Yajnhapurusa, meaning of that could be understood as Yajia Visnu in a 
personified anthropomorphic form.''’ The myth of the severed head of Yajiia 
Visnu in the Vedic Akhydnas became a source of inspiration for the later 
puranic myth that should not be understood merely for its story value but for 


its symbolic significance. 


"13 ibid. 14.1.1.7. 
"4 ibid. 14.1.1.10. 


''S Babu, Sridhara: Hayagriva the Horse Headed Deity in Indian Culture, p.7. 
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Therefore, this perplexing account of Yajnha-Visnu’s beheading is interlinked 
with pravargya'"® . In the previous section Visnu appears as a solar deity in 
the early Vedic age. One should understand the subtle dissimilation within 
Yajha or Makha as a process of ritualistic performance, and also Yajha or 
Makha’s personification with Visnu. Yajha is not only identified as Visnu, 
whereas it also a particular process to any ritual performed in front of a 


. ° 117 
sacred fire, often with mantras. 


The compatible antecedent of Yajna as a 
process and as a deity is a requisite to comprehend the symbolic significance 
of the pravargya ritual. Moreover, Visnu’s identification with Yajia or 
Makha is not mislaid his associations with the sun. Therefore, when Visnu’s 
head is cut off, it fell with the sound ‘ghrin’, and on declining the head 
became yonder sun. This alliance of horse with the sun systematizes the 
myth with the concept of replacement of Visnu’s severed head with Horse. 


This reflects link between the myth about the severed head of Visnu and the 


pravargya ritual. 


In this sacrificial process the fallen head of Visnu stands as a symbol for the 
mahavira pot which is supposed to be the primary part of the sacrificial 
performance like the head which is most important part in the whole body. 
While Visnu, the great hero lost his head, the vital sap flowed from him. 
Among the gods Indra reached him first and applied the sap to the limbs of 


"6 The pravargya is a vedic ritual that is performed just before or at the beginning of the 
Soma sacrifice. The central object in this ritual is an earthenware pot or mahavira vessel 
placed on a fire until it’s burning hot. Here the mahdavira vessel is a symbol and also 
identified with the sun. The pot also other names such as ‘gharma’—‘heat’ and 
‘mahavira’—‘great hero’. The etymologies of the words Gharma, Pravargya, Mahavira 
and Samrdaj are given here by the SB,14.1.1.10, 11. 


ee Nigal,S.G: Axiological Approach to the Vedas, pp.80-81. 
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his own body and became possesser of the glory of Visnu.''® Being 
possessed of Makha, Indra became makhavat.''’ Then the gods went on 


worshipping with that headless sacrifice.'”° 


The secret of pure essence 
which Indra has possessed, is interconnected with the idea of madhuvidyd, 
through which the head of Yajha could be again put on and this Yajnha 
became completely known to Dadhyaiic Atharvan.'*! Satapatha Brahmana 
links both of these stories like the story of Dadhyajic and the story of Makha- 
Visnu or Yajna-Visnu in an interesting manner. In the subsequent passage of 
the text we see that Indra, aware of the sacrificial mystery, wanted to keep it 
secret. He warned Dadhyaiic, that he would lose his head if he revealed the 


122 


secret doctrine of the headless sacrifice. However, Asvin brothers 


convinced Dadhyanic to reveal the secret wisdom or madhuvidya and upon 
being told about Indra’s warning. They removed Dadhyajnic’s original head, 
hid it, and temporarily replaced it with the head of a horse to get the secret 
knowledge madhuvidya.'**’ Later, when Indra cut off Dadhyaiic’s head as he 


had warned, the clever Agvins replaced it with Dadhyaiic’s original head.'™* 


The above mentioned mythical account confers some valuable points: 


"8 ibid.,14.1.1.12. 

1” ibid,14.1.1.13. 

29 ibid.,14.1.1.17. 

1 ibid.,14.1.1.18. cf.4.1.5.18. 

? ibid.,14.1.1.19. 

la “Dadhyanic hayanmdhvatharvano vam asvasya Sirsna pradimuvacA//’RV, 1.116.12b. 
“Atharvanayasvina dadhice’$vyarh Sirah pratairayatam/ 

Sa varn madhu pravocadrtayarh tvastrrh yaddasravapikaksyah vam//”ibid.,1.117.22. 

MO Sp 1A 20-25; 
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** Visnu is identified with Yajia, which in its twist is related to the 
yonder sun. 

“* The Yajiia Visnu’s head been mislaid and regained by the sacrificial 
rite pravargya. 

** Without head, the sacrifice would stay unfinished. Thus the rite is 


essential to regain the mislaid head. 


J.C Heesterman, to turn to the Vedic ritual-texts pointed out that the standard 
components and practices of the ritual allude to the head of the sacrifice, and 
its execution signifies the severing and restoration of the head. He also states 


that: 


“Tt will be clear that the severing and restoration of the head in the 
language of the ritual system can only be an abstract expression. At 
first sight though, one would be inclined to think of the head of the 
sacrificial victim. But it is exactly here that the abstract nature of the 
expression stands out clearest. There cannot be any question of the 
victim’s head, the victim is not explicitly beheaded, it is even 


forbidden to make offerings of the victim’s head.”!” 


However, in another place he is fairly pointed out that “it can hardly be 


doubted that originally the animal was beheaded at the sacrificial post.”!”° 


Heesterman has dealt with this topic in his two long articles. But as he has 


ce 


stated in one of his articles, “... one might perhaps expect a full-scale 


treatment of the symbolism of the severed head...Such a treatment is not 


'25 Dange, Sindhu S: The Severed Head in Myth and Ritual. In: Annals of the Bhandarkar 
Oriental Research Institute, Vol. 72/73, No. 1/4, (1991-1992), p.492. 
'26 Dange, Sindhu S: ibid., ‘loc. cit.’p.492. 
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”!°7 He has not dealt with the symbolism of the severed head. 


expected here. 
But S. Sindhu Dange thinks that it is indeed a later stage, when the 
accessories of the ritual are metaphorically said to be the head of the 
sacrifice. There lurks the idea of the actual severed head of the victim in all 
these details. To unravel the mystery of the severed head, it will be 
worthwhile to turn to the myths regarding the severed head, as found in the 
Vedic ritual-texts, as also in the later literature.'”® Thus to turn to the original 
position, the concept of the severed head of a sacrificial victim, or an asura, 
or a god or a sage or a human being or an image of a goddess, has a cluster 
of beliefs around it, which has made it assume symbolic significance in 
myth, literature as well as actual ritual practice.'”? O’Flaherty Wendy 
Doniger, identifies the beheading sacrifices of Visnu and the placement of 
the horse’s head on the sage Dadhyafic as the Vedic antecedent to the 


Hayagriva myth, based on the fact that the horse head contains the secret 


: 1 
wisdom. !*? 


Some think that the performance and action of the sacrificial ritual, aim at 
the atonement of an initial wrong and at reintegration. In the present myth 
conceitedly broken covenant is the first wrong; way out from integrity is 
broken promise out of self-centred ungenerous pride. This initial 


differentiation that warrants Makha-Visnu, the sacrifice, to lose its head, 


oh Dange, Sindhu S: ibid., p.487. 

'°8 Dange, Sindhu S: ibid., ‘loc. cit.’p.487. 

'2° Dange, Sindhu S: ibid., p.496. 

0 O’Flaherthy, Wendy Doniger: Women, Androgynes, and Other Mythical Beasts, 
pp.218-219. 
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wants to be unfinished by a reintegration, which is the purpose of the rites of 


the sacrifice.'? 


The transplantation of horse head on the trunk of Visnu’s headless body is 
indirectly highlighted in the Vedic literature. The ritualistic viewpoint of it is 
much concentrating on the symbolic way of expression that the fact of 
headless sacrifice is completed with the performance of pravargya. The 
identification of pravargya with the head of Yajha Visnu and in addition to 
its identification with the horse head is the basis of the concept that Lord 


Visnu became a horse headed one. 


3.Aranyaka Part: 


Though the Brahmanas have great significance in the history of Indian think 
tank, those ideas gradually awakened the philosophical speculations in the 
period of the Aranyakas and the Upanisads. The main contents of Aranyakas 
are no longer concerned with the rules of performing sacrifices and 
explaining the ceremonies, but the sacrificial mysticism, sacrificial 
symbolism and the priestly philosophy have sprouted in the Aranyakas. We 
can trace the pursuit of this priestly philosophy in the Bradhmanas and the 
Aranyakas having partly sacrifice and partly the holy word Brahman, 
inseparably united with its highest principle. The doctrine of the inner self or 
atman, as the origin of all beings, was born outside the priestly circles and 
ran contrary to the priestly religion. This resulted in the emergence of the 
Upanisads. It is in the Upanisad that Hayagriva appears first in the Vedic 


literature. 


_ Kramrisch, Stella: The Mahavira Vessel and the Plant Pitika. In: Journal of the 


American Oriental Society, Vol. 95, No. 2 (1975), pp.223. 
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4.Hayagriva in the Hayagrivopanisad: 


The concept of the supreme Brahman or the supreme soul or dtman is the 
main theme of the Upanisads. Hayagriva is raised to the status of the 
supreme lord of knowledge and wisdom in the Hayagrivopanisad. Besides 
the principal Upanisads only a few other Upanisads are connected with the 
Veda. Most of them are religious rather than philosophical works which 
contain the doctrines and views of philosophical schools and religious sects 
of a much later period. And many of them are nearly related to the purdnas 


and tantras. 


The ‘Hayagrivopanisad’, a minor upanisad, belongs to the Atharvaveda, 
written probably in the post-mahabharata period. It is one of the one 
hundred eight Upanisads specified in the Muktikopanisad of the 
Suklayajurveda. Of the one hundred and eight Upanisads, ten belong to the 
Reveda, nineteen to the Krsnayajurveda, thirtytwo belong to the 
Suklayajurveda, sixteen to the Samaveda and thirtyone belong to the 
Atharvaveda. Hayagrivopanisad belongs to the Vaisnava sect, which 


'? For its Visnu 


worships Visnu, and is associated with the Atharvaveda. 
avatara-oriented sectarian nature, and for having tantric mantras in the text, 


Hayagrivopanisad may be a relatively a later Upanisad. 


The Hayagrivaopanisad has twenty verses divided into two chapters. Its 
narrative is a discourse between sage Narada and Brahma. Some mantras are 
related to Hayagriva, some with respective seers, presiding deities, some 
with the power of meditation and others with the results achieved through 


the japas and prayer in glorification of the Brahmavidyd. The text begins 


'S? John, Nicol Farquhar: An outline of the religious literature of India, p.364. 


CHAPTER II: | 49 
HAYAGRIVA IN THE HAYAGRIVOPANISAD 


with a Santi mantra, benedictory verse, which is an invocation to the god 


Visnu, Indra, Garuda, Stirya and Brhaspati praying for welfare of all.’ 


The Upanisad begins with sage Narada approaching Brahma requesting him 
to impart the most sublime Brahmavidya, by which all sins are destroyed. On 
attaining proficiency in Brahmavidyd, possessed with the glory of devouring 
all but oneself, one becomes Brahman. Exercising the powers of sentient 
action, desire and knowledge, one can lead to the state of the unqualified 
Brahman, where one can realise that there is nothing other than the Brahman. 
Brahma then declares that one, who knows the mantras with Hayagriva as 
their presiding deity, attain the knowledge of the scriptures, srutis,'™* 
smrtis,'° itihasas, and purdnas and is conferred with wealth and is blessed 


with the glory of eclipsing everything: 
“Hayagrivadaivatyanmantranyo veda sa Srutismrtitihasapuranani veda/ 


ae = = 1 
Sa sarvaisvaryavanbhavati//”'*° 


133 «Aum bhadrarh karnebhisrmuyam devah/ 
Bhadram pasyemaksabhiryajatrah/ 
Sthirairangaistustuvamsastantbhih/ 
Vyasema devahitamn yadayuh// 

Svasti na indro vrddhasravah/ 

Svasti nah ptisa visvavedah/ 

Svasti nastarksyo aristanemih/ 

Svasti no brhaspatirdadhatu// 

Aum santih santih santih//” 

' Heard knowledge. 
135 


Memorized knowledge. 
as Haya, 1.1. 
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The Hayagrivopanisad refers to the spiritual and material profits of reciting 
mantras in praise of Lord Hayagriva, an embodiment of the holy mind, of the 
Vedas, and the divine knowledge who restored the Vedas. Individuals who 
can perceive the mantras revealed by Hayagriva, the lord of knowledge can 


achieve proficiency in the srutis, smrtis and can attain all kinds of wealth. 


The second section of the Upanisad explains how one can attain material 
delights and salvation through the chanting of precise Hayagriva mantras. 
Here Brahma narrates different mantras relating to the worship of Hayagriva. 
In the first mantra salutation has been made to Hayagriva as Visnu, a form 
transcending the universe of gross phenomena, the form of sentient bliss, the 
king of all vidya’s— 

“Visvottimasvartpaya cinmayanandarupine/ 


Tubhym namo Hayagriva vidyarajaya svaha svaha namah//”!*’ 


The word vidydraja in the mantra is a Sanskrit word meaning king of 
knowledge. Hayagriva is also known as_ vidyaraja.'** Vidya means 
knowledge. Two different kinds of knowledge mentioned in the sruti texts 
are pardvidya- the higher knowledge and apardvidya- the worldly 
knowledge. Pardvidya is concerned with Brahman, the highest reality, which 
leads the being to realization of self. Pardvidyd is the same as Brahmavidya 
by which one can get rid of all kinds of worldly bondage and bring about the 
direct realization of the supreme reality and finally one could realize the 
imperishable a@tman. Aparda vidyd is variously understood by Advaitin and 
Visistadvaitin. Advaitin consider apard to be of lower knowledge leading to 
empirical existence. Knowing the real nature of this lower knowledge or 


'57 HayaU, 1.1. 
'88 He is stated as vidya-sahayavan in the MBh,12.347.18. 
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apara vidya, one should endeavor for the higher knowledge or pard vidya 
that would result in the understanding of self as Brahman. Whereas 
according to the Visistadvaitin, both pard and apard are the means to the 
realization of the supreme Brahman. They emphasize that apard vidya 
comprises the knowledge of the Vedas, should be performed according to the 
circumstances in life, free from attachment to desired result. Contrarywise if 
the karma’s are done with affection to its yielding, it directs to 
transmigratory existence. But through the knowledge of pard vidyd one has 
the direct realization of Brahman. Thus accordingly both para and apara 
vidya could lead to realization of the supreme. The Hayagrivopanisad has 
also amalgamated the prospect of higher knowledge and the glorification of 


Hayagriva raising the avatara to the stature of Brahman. 


In the second mantra of the text it has been said that “Rgyajuhsamarupaya 
vedaharana karmane/ pranavodgithavapuse mahasvasirse namah svaha svaha 
namah//”'’ This mantra identifies Hayagriva as the rescuer of the three 
Vedas i.e., Rgveda, Yajurveda and Sdmaveda. This Hayagriva is the 
embodiment of the pranavodgitha and possessed of the head of a great horse. 


Here the verse refers to Hayagriva as ‘pranavodgithavapuh. ’*° 


In the third mantra Lord Hayagriva has been referred to as udgitha and 
pranavodgitha. That is to say, Hayagriva is personified as having the form of 


these two sacred spiritual seeds. Hayagriva with the combination of haya and 


'39 HayaU, 1.2. 
~— Pranava refers to omkara which 1s confederate with these three letters ‘A’ ‘U’ and‘M’. 
These three letters refers to Brahma, Visnu and MaheSsvara respectively. In Manu Samhita 
it has been says that Brahmana pronounce the pranava before start to recite Vedas. 
According to Patafyjalstitra, pranava signify the god ‘tasya vacaka pranava’ and by this 


god is worshiped. 
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udgitha is the lord of the lords, lord of all kinds of wisdom who is the 


personification of all the Vedas who imparts incomprehensible knowledge— 


“Udgitha pranvodgitha sarvavagisvresvra/ 
Sarvavedamayacintya sarvam bodhaya bodhaya svaha svaha namah”//"*! 


Here Hayagriva is personified as Vagisvara, ““Vacdm isvara iva vagisvara”. 
Vagisvari in the feminine form refers to the goddess Sarasvati, the presiding 
deity of vidya. Hayagriva not only protects all types of creatures of the 
world, but He is also known to have imparted knowledge to goddess 
Sarasvati herself, the presiding deity of learning. Thus, without His grace, no 


one can obtain good knowledge whether sacred or secular. 


Thereafter we see that the enumeration starts with the seers and concludes 
with meditation of the three mantras. In the dhydnamantra of the 
Hayagrivopanisad a word “Hayagrivaupasmahe” and the “Samkhacakra 
mahamudra_ pustakadhyam caturbhujam” indicate that Hayagriva is 
recognized as anthropoid in form. The iconographical description of 
Hayagriva presents him to be effulgent like the moon and adorned with the 
samkha, chakra and pustaka held in his three hands, and the mahd-mudra 


gesture of the fourth hand. 


Hayagrivopanisad provides the twenty nine syllable mantra like “Om srim 
hlaum om namo bhagavate hayagrivaya visrnave mahyam medham prajiam 


qr7l42 


prayaccha svah as well as the thirty four syllable mantra “Om srim hrim 


aim aim aim klim klim sauh sauh hrim om namo bhagavate hayagrivaya 


i HayaU,1.3. 
ve HayaU,1.4. 
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mahyam medham prajham prayaccha svaha’?!3 


at the end of the first chapter. 
This mantra consisting of twenty nine syllables and thirty four syllables is 
the bija-aksara Hsaum. The Upanisad aims at increasing knowledge of 
beings. Here it is to be noted that, the word “visnave” meaning “unto 


Visnu ”, indicates Visnu, mentioned in the twenty nine syllable mantra. 


In the second chapter, Brahma is seen as expounding the Brahmavidya 
through the monosyllabic mantra of Hayagriva. The chapter begins with 
Brahma reciting the ekadksara (one-syllable) mantra (bia) of Hayagriva, the 
root syllables being Lhoum (Hsoum). The mantra “Lhoum (Hsoum) sakala 


= 3? 


samrdjya sidhim kuru kuru svahad” reveals the secret of the great Vedic 


9144 cc 91 45 “A 


sayings “prajndnam anandam brahma Tat tvam asi, vam atma 


99146 66 = ° 9147 66 PF 66 a” 
and “Aham brahmasmi. The words “Lhoum” and “Hsoum 


brahma 
are having the same vowels, though they are different. They lend worldly 
pleasures and salvation respectively. It is claimed that recitation of this 
mantra gives one pleasures in life and after death it gives salvation. It helps 
one to realize the true spiritual meaning of the Vedic dictum or the 
Mahavakyas. Four supplementary Vedic mantras are also incorporated in 


this Upanisad. 


The Hayagrivopanisad ends with the declaration that one who recites the 
Hayagrivopanisad on the 11th lunar day, ekddasi (sacred to Visnu) would 


become a great man by the blessings of Hayagriva and also achieve 


bid AS, 

'4 BrU,3.9.28; AitU,3.3. 
' ChaU,6.8.7. 

'46 MuU,2; BrU,2.9. 

'87 BrU, 1.4.10. 
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salvation. The text ends with a prayer that this knowledge of Brahman, 
taught by the mantra ending with ‘Aum Namo Brahmane’, would never leave 


the heart of the devotee. 


To conclude, this inspirational text associating Hayagriva with Brahmavidya, 
declares Hayagriva as the supreme lord of knowledge and wisdom. Although 
Visnu is having a horse headed form, the idea of recovering the Vedas is 


indicated here. This is elaborately discussed in the Mahabharata. 


In the Mahabharata a mythical description of the horse-headed deity 
Hayasiras is found as the retriever of the Vedas. The discussion in the 
Upanisad has maintained its integrity regarding the supreme nature of 
Hayagriva and at the same time accepted the episode of Hayagriva as 


retriever of the Vedas which indicates similarity with HayaSira Visnu. 


Vedic mantras are symbolic in character. The beginning of the symbol 
worship, the horse as sun or sun steed and his relationship with solar god 
Visnu has begun during the period of the Samhitas and gradually it extended 
into the Brahmanas, Aranyakas and in the Hayagrivopanisad. The 
Bradhmana literature deals with the commentaries on the myths, rituals, 
ceremonies and_ sacrifices, symbolic worship of the horse through 
Asvamedha Yajia or ritualistic performance of sacrifice. In the Aranyaka 
literature we see the symbol to refer to the deity. We have also found the 
case of Visnu’s severed head and replacement by a horse head which found 


its expression in different versions of different Vedic texts such as, the 
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Brahmanas'** and the Aranyakas.'”” Interestingly we do not come across a 
direct evidence of Hayagriva Visnu in the Vedic Samhita and the 
Brahmanas. Subsequently we come across an entire Upanisad dedicated to 
Hayagriva Visnu known as Hayagrivopanisad. Thus the evolution of the 
horse headed deity as the supreme lord of knowledge and wisdom called 


Hayagriva, has taken place. 


48 SB XIV,1,1; PaiB, VILS,6. 
9 TaIAIV & V. 
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The horse-headed form of Visnu as conceived in the Vedas, transformed in 
to avatara in the Epic period. The avatara' is believed to be coming down of 
God in the mortal world to protect the world from chaos and evil, and to 
instil righteousness. During the time of the epics, Visnu had already evolved 
into a deity of greater importance. Not only He is revered as supreme, but 
there is a vast mythological elaboration in the post Vedic texts like the 
Mahabharata and the Puranas which developed around Visnu. In the post 
Vedic period Lord Visnu gradually emerged as a prominent and independent 
deity and a trend to conceive the form of Visnu combining with human and 
animal is seen. The mythology of the absurd theriomorphic form of Lord 
Visnu can be evidenced in various parvas of the Mahabharata. Lord Visnu 
appears as a lion headed deity as Nrsimhavatara or a horse-headed deity 


having the name of Hayagrivavatara. 


After dealing with the Vedic circumstance about the origin of the concept of 
the horse headed deity, we shall discuss now this issue in the Mahabharata. 
The incarnation of the half-horse & half-man Visnu was variously known as 
Hayagriva, Hayasiras or Hayasirsa, Hayasya etc as found in the 
Mahabharata and some Puranas. Amongst them the main mythological 
narrative of Hayasirah, the horse headed manifestation of Visnu, finds first 
mention in the santi parva of the Mahabharata, where we learn how the 
horse-headed Visnu brings back the stolen Vedas and kills the demons 
Madhu and Kaitabha. The story of the Mahabharata symbolizes the triumph 


of the supreme knowledge being guided by the god of righteousness over the 


' The term avatdra is derived from the Sanskrit root ava tr. The term avatara means 
descent, form, manifestation or incarnation and refers to the animal or human forms that 


the supreme God takes on earth. 
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demons of passion and darkness and that led Visnu to become the Lord of 
learning and wisdom. 

We would now discuss about the chronological development of Hayagriva, 
understanding of myth and the central myth of Hayasira Visnu in the 


Mahabharata. 


1.Chronological Development of Hayagriva: 


There are several epithets or names with a horse-head appearance, mentioned 
in the Mahabharata as Hayamukha, Asvasira, Hayasiras, Hayagriva, 
Vajigriva, Vadavamukha, and these various names refer to different figures 
which appear chronologically in the several parvas of the epic. In the 
Mahabharata the names mentioned as Hayamukha, Hayasira, Asvasira, and 
Vadavamukha appear prominently as epithets to Visnu Hayagriva. 
Interestingly, here we come across some references of the name Hayagriva 
sometimes as a king” and sometimes as a demon*. An exquisite study of the 


original text of Mahabharata, illuminates the idea of Hayagriva Visnu. 


LI. Adi Parva: 

The name Hayamukha in the ddi parva of the Mahabharata refers to one 
who has the face of a horse evidently the bird Garuda,* the king of birds. 
Garuda, the devourer in both Hindu and Buddhist pantheon is the 
mythological Lord of the birds.° In the Mahabharata we find Garuda being 
eulogized by gods: 


? MBN,5.72.15; 12.25.22-31. 
3 ibid., 1.59.23; 1.61.10; 1.65.24; 5.128.49-50. 
* Garuda is the son of Kasyapa and Vinata. 


> Robart Beer: The Handbook of Tibetan Buddhist Symbols, p.74. 
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“Tvamindrastvam hayamukhastvam Sarvastvarn jagatpatih/ 


Tvam mukhah padmajo viprastvamagni pavanastatha//””° 


Nilakantha in his commentary of the Mahabharata, named 
Bharatabhavadipa’ says that Hayamukha is none other than Hayagriva 
avatara—‘Hayamukha_ Hayagrivavatara’, but here it is not clearly 
understood whether Hayamukha is Visnu or not. But the commentator of the 
Bharatakaumud?® states clearly that Hayamukha is a form of Visnu— 
‘Hayamukha Hayagrivo Visnuh’. Here it is mentioned that Garuda himself is 
depicted as ‘stvarn Hayamukha Hayagriva Visnu.’ In BORI edition of the 


Mahabharata the verse related to Hayamukha appears in the annotation. 


According to the puranic legends, Garuda is the son of Kasyapa and Vinata. 
Garuda is also an ancient symbolic form of agni who carries the seed of 
sacrifice to the gods as the Indo-European fire-bird carries the ambrosia.’ In 
numerous mythical traditions Garuda manifest as a great eagle named 
Suparna (beautiful winged), Garutman (solar bird), Sarparati (enemy of 
serpent), as well as Khagesvara and Paksiraja. The name Garutman reminds 
us of the Vedic idea related with tarksya, a winged horse. Garuda is later 
recognized as Visnu’s vehicle and an avowed enemy of the snakes or nagas. 
He evokes obstacle towards snakes, snake-bites and all manners of 
poisoning. This typical enmity between hunter bird and serpents is frequent 


in several myths. He assumed the form of a bird-man, a combining creature 


© MBh, 1.19.16. 
7 Nilakantha’s commentary of Poona edition. 
8 Siddhantavagisa’s commentary of Visvabani edition of Mahabharata. 


° Jan Gonda: Aspect of Early Visnuism, p.148. 
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of half-eagle half-man. This zoomorphic alteration extends throughout India, 
Nepal, Sri Lanka, Burma, Thailand and South East Asia. As a deity in the 
Buddhist tradition, he is confederate to Vajrapani and Hayagriva, the 
sddhana of these three deities together is known to remove obstacles and 


illnesses especially naga related afflictions.!° 


LJ. Aranyak or Vana Parva: 


Visnu incarnated as ASvaSirah to destroy the demons, is mentioned in the 
aranyak or vana parva of the Mahabharata. Here Hayasiras or Asvasiras 
signifies Visnu as a horse-headed god— 

“Visnunasvasirah prapya tathadityam nivatsyata/ 


Garbhe vadhartharh daityanamajfiatenositar ciram//’”!! 


In the critical edition of BORI Asvasirah is meant to be Visnu himself and 
the god is called the son of Aditi. Aditi is often regarded as the mother earth 
as mentioned in the Rgveda!?, Atharvaveda" and especially in the Satapatha 
Brahmana'*. Motherhood is her main characteristics and this side of her 
nature is a younger development as suggested by Keith, Pischel and Hardy. 
Aditi is stated to be the earth and Visnu as the sacrifice. A passage of TS’ 
discussed that the sacrifice in the form of Visnu is related to have entered the 


earth. Jan Gonda thinks that this relation may point to the chthonian 


‘0 Robart Veer: Op. cit., p.76. 
"! MBh,3.299.12. 

2 RV,1.72.9. 

'3 AV,12.1.61; 13.1.38. 

iM SRS 3A TAD. 

78 6.2.4.2, 
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character often inherent in the Horse and this fact also shows the wide range 


of ideas and conceptions during the epic period that represent Visnu.'° 


But the commentary Bharatakaumudi explained the word Asvasirah — 
‘Asvasirah tadakhyan sthanam’ meant to be a sacred place instead of Visnu. 
However, in the eighteeth chapter of Drona parva, it is considered as a 


sacred place, where Arjuna dreams to meet Siva along with Krsna. 


1. I. Udyoga Parva: 


A reference of Hayasirah Visnu is mentioned in the udyog parva. Narada 
portrays the patala (nether world) as nadgaloka (the realm of snakes) where at 
during propitious occurrences, Hayasirah with brilliant golden appearance is 
evoked as ‘suvarndbha’, and the world is filled with chanting of Vedic 
hymns— 

“Atra divyam hayasirah kale parvani parvani/ 


Uttisthati suvarnakhyam vagbhirapirayan jagat//””!” 


It is inferred here that Visnu manifests as the Horse-headed one. Nilakantha 
gave an explanation that suvarnakhyam jagat to be veda prajica, i.e., the 
entire Vedas with all contents. As indicated by him, Visnu in the horse- 
headed appearance spells the Vedic notes in his own voice that are recited by 


the Brahmanas. 


The Siddhantavagisa commentary of the Mahabharata mentions Hayasiras 


by the word Aditya, whereas critical edition mentions the word divyo in 


‘6 Gonda. Jan: Aspect of Early Visnuism, p.148. 
'T MBh,5.97.5. 
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exchange for Aditya. Bhdratakaumudi, commentary of Siddhantavagisa 
states that, 
“Adityah Adityah putrah, suvarnamiva akhyayaye kantau ucyate iti 
suvarnakhyah, hayasira hayagrive/ Visnuh parvvani parvvani kale 
sarvada darsapaurnamasyoh, vagbhih brahmacarinam vedadhvanibhih, 


jagadapirayan atra uttisthati.”!* 


If we take on this indication with ‘ddityo’ as an epithet to Hayasirah, it 
shows the involvement of the horse headed one with the Aditya. This 
reminds us of the general connection between the Sun and the Steed; and 
also of the identification of Visnu that appears later when, the horse headed 
Visnu revives the Vedas. In this passage Visnu appears as Hayasiras, the son 
of Aditi and is connected with the Vedic hymns that indicate the central 
myth of Hayasira Visnu, where he recovered the Vedic texts from the 


demons. 


In another passage of the same parva we come to know that Krsna was the 
slayer of demon Madhu and Kaitabha as well as a demon named 
Hayagriva— 

“Ekarnve ca svapata nihatau madhukaitabhau/ 


Janmantaramupagamyahayagrivastathahatah//””!? 


Here it appears that like Madhu and Kaitabha, there was another demon 
Hayagriva by name who was also slain by Lord Krsna. Bhadratakaumudi 


clearly identifies Hayagriva as an abductor of the Vedas— ““Hayagriva 


'8 Siddhantavagisha, Haridas: Mahabharatam, Part 15, p.904. 
'9 MBh,5.128.50. 
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—- —») 


namasura vedahari”’. Interestingly the demons Madhu and Kaitabha are 
abductors of the Vedas as stated in the santi parva, but name of the demon 


Hayagriva does not appears here as a performer of the same deed. 


LIV. Santi Parva: 
The name ASvasira instead of Hayasira appears in the santi parva of the 
Mahabharata. Bhisma tells about a beautiful region called Badari, the abode 
of Nara-Narayana: 

“Yatra sa badari ramya saro baihayasan tatha/ 


Yatra casvasira rajan! vedan pathati sasvatan//””° 


ASvasiras reads the eternal Vedas. In the commentary of this verse the 
commentator shows ASvasira as a seer (munih)— “Asvasird ndma munih.’?! 
According to Jan Gonda, “the Asvasira form of Lord Visnu is said to be for 
reading the eternal Vedas” which connects Asvasira-Visnu with the eternal 


Vedas. 


We find another aspect of the Horse headed one in santi parva, which brings 
to our memory Visnu’s association with Yajna. Lord Visnu reveals himself 
as Hayasira to sage Narada and says, “I receive havya’ and kavya,” 
brought with devotion in my horse-headed appearance in the north-western 
ocean.” This indicates Lord HayaSira-Visnu’s involvement in Yajha or 


sacrifice— 


20 MBh, 12.126.3. 
*1 According to the commentary, Bharatakaumudi of the MBh, 12.123.3. 
2 Good oblation of the gods. 


?3 Offerings of the manes. 
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“Aham Hayasiro bhitva samudre pascimottare/ 


Pivami suhutam havym kavyam ca sraddhayanvitam//”4 


The sdnti parva depicts the four vyihas of Lord Visnu and subsequently 
proclaims Hayasira or Hayagriva as having evolved from Aniruddha.”° 
Here Visnu is revealed by the epithet Aniruddha instead of HayaSira or 


Hayagriva. This concept is developed in the later Paricardtra”® texts which 


4 MBh, 12.326.56. 

°° “Te’nusista bhagavata devah sarsiganastatha/ 
Namaskrtvabhagavate jagmurdesanyathepsitan// 

Gatesu trivivaukahsu brahmaikah paryavasthitah/ 
Didrksurbhagavantam tamaniruddhatanausthitam// 

Tam devo darsayamasa krtva hayasiro mahat/ 
Sanganavartayanvedan kamandaluganitradhrk// 

Tato ’Svasirasam drstva tam devamamitaujasam/ 

Lokakarta prabhurbrahma lokanam hitakamyaya// 

Mirdhna pranamya varadam tasthau pranyaliragratah/ 

Sa parisvajya Devena vacanam Sravitastada// 

Lokakaryagatth sarvastvam cintaya yathavidhi/ 

Ghata tvam sarvabhitanam tvam prabhtrjagatoguruh/ 
Tvayyavesitabharo’stham dhrtim prapsyamyathanyjasa// 

Yatha ca surakarye te avishyam bhavisyati/ 

Pradurbhavam gamisyami tadatmajhanadesikah// 

Evamukta hayasirastatraivantaradhtyata/ 

Te’nanusisto brahmapi svam lokamaciradgatah// 

Evameva mahahagah padmanabhah sanatanah/ 

Yajhesvagraharah prokto yajiadhari ca nityada//”MBh, 12.327.79-87. 
26 The Paricaratra is a sect of the Vaisnavas. The earliest reference of which may be 
found in the Satapatha Brahmana (13.6.1) in which the Purusa Narayana is said to have 


conceived the idea of Pancardatra satra or a sacrificial rite to be continued for five days. 
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provide us a complex classification of the various forms of Lord Visnu. Here 
it is noted that a few number of Pancardtra texts refer to Hayagriva as an 
emanation from Samkarsana vyuha whereas Mahabharata expresses 
Aniruddha as the source of Horse-headed one. P. Gangadhara epithets 
Hayagriva is an emanated form of vyitha?’ known as Aniruddha in his article 


titled, “Jconography of Hayagriva, a new light”. 


At one instance we come across a detailed description of Lord Narayana as a 
great sage named Vadavamukha who stands for the benefit of the 
mankind— 
“Narayano lokahitarthan vadavamukho nama maharsi purabhavat/ 
Tasya merau tapastapyatah samudra ahuto nagatah/ 
tenamrsitenatmagatrosmna samudrah stimitajalah kritah/ 
svedaprasyandanasadrsascasya lavanabhabo janitah/ uktasScapeyo 


bhavisyasi/ etasya te toyan vadavamukhasangitena plyamanan 


In the Pancaratra circle, the word ‘ratra’ came to be differently interpreted. The 
apocryphal Naradtya takes the word ‘ratra’ to mean knowledge and speaks of five kinds 
of ‘ratras’ namely Tattva (Cosmology or Ontology), Muktiprada (Liberation), 
Bhaktiprada (Devotion), Yaugnika (Yoga or meditation) and Vaisesika (the objects of 
senses). But Hayasirsa Pancarara text interpreted the word ‘rdtra’ means night which is 
equated with the five Mahabhitas and which holds that the Supreme Being is above all 
the qualities and being known cause’s salvation by dint of which man becomes identical 
with Visnu himself. Sastri Kali Kumar Datta: Hayasirsa Pancarara, Adikanda, p.i. 

2” Vyitha is one of the five aspects of the supreme lord, other aspects being para, vibhava, 
antaryami and arca. In the antaryami aspect the god resides in the hearts of all and in the 
arcad aspect he manifests himself in the visible or vigraha form. Icons described as 
dhruvaberas in the Vaikhdnasdgama appear to have symbolized the para aspect. Sastri 


Kali Kumar Datta: Hayasirsa Paicarara, Adikanda, p.146. 
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madhuran bhavisyati/ tadetadadyapi vadavamukhasangitenanuvartina 
toyan samudran piyate//”?’ “Hayasirah Vadavamukham’ (Nilakantha)/ 


‘Hayasiro Vadavamastakam’ (Siddhanta Bagisa) 


In the past Narayana used to be called Vadavamukha, the great sage, for the 
benefit of mankind. While practising severe austerities on the mountain 
Meru, he summoned the ocean who disobeyed him. Angry at it, the sage, 
with the heat of his body, made the ocean water salty in taste like 
perspiration. Moreover, He said to the ocean that “you will be undrinkable, 
and then only when your water is drunk by Vadavamukha it will become 
sweet as nectar.” Due to this curse ocean water are salty till date and not 


consumable by anyone except Vadavamukha.”? 


This aspect of horse’s head takes us on the sea that reminds us about the 
discussion of the origin of asva as clearly mentioned in the Brhaddaranyak 
Upanisad.*° Here it is noted that the epithets Vadavamukha is connected 


with Visnu through the incarnation of Narayana in the form of Hayasira. We 


8 MBh, 12.329.48. 

2° The Sanskrit texts mention that there is an equine-head of vast ratios which roams 
through the seas. Blazing fires always emission from its mouth and these drinks up the 
sea-water. It always makes a roaring noise. It is called Vadavamukha. The fire emission 
from it is called Vadavanala. The waters of the ocean are like clarified butter. The equine 
head drinks them up as the sacrificial fire drinks the libations of clarified butter poured 
upon it. The origin of the Vadava fire is sometimes imposed to the wrath of Urva. MBh 
Vol. 10, p.533. 

3° “Samudra evasya bandhuh samudro yonih” i.e Samudra is said to be the bandhu and 
yoni of this asva. This word primarily signifies the sea. It may here signify the vast 


unbound reality from where this horse has come into existence. BU, 1.1.2. 
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have also found the epithet Vadavamukha who is related with Aurva,*! 


Agni* and also Siva.** 


Aurva is a sage, the son of Urva and grandson of Bhrgu. The sage Aurva 
performed a sacrifice to destroy the followers of Kartaviryarjuna. He was, 
however, persuaded against doing so. Angry by this Aurva discharged his 
anger into the sea, where it became a being with the face of horse, called 
Hayasiras. This submarine fire came to be known as ‘Vadavagni’, also 
known as ‘Vadavanala’ or ‘Aurvanala’. Vadava 1s the submarine fire which 
when consumes the water of the ocean; the waters evaporate then solidify 
into rain and snow. Hopkins says that “... Aurva, who became the Aurva fire 
or mare’s mouth, or Horse’s head, Hayasiras will consume ocean** and this 


fire is interpreted as Visnu’s energy.”*° 


3! Hopkins, E Washburn: Epic Mythology,p.180. 

>? The supreme deity, in the unitary conception of universe, as agni Vadavamukha, drinks 
the waters and lets it out again. As samvartaka vahni he is one with samvartaka surya 
and anila, fire, sun, and wind all being samvartaka are as the central elements in creation. 
Vedic hymns also say that agni lives in the centre of the sea or contained by the waters. 
ibid., pp.99-100. 

33 There are also blazed the asura fire, known as the fire mare, Vadava, the submarine fire 
that feeds on water (MBh.5.97.3). It had left Siva as his wrath, though the origin of the 
submarine fire outside the saiva tradition was also differently accounted for an asura fire. 
Here it also says that, the entrance to hell was at the mare’s head, Vadavamukha, where 
the submarine fire, Vadavdanala, issued from her mouth, in the southern ocean. Stella 
Kramrisch: The Presence of Siva, p.403. 

4 MBh,7.135.22; 1.170. 53; 180.22. 


°° MBh, 12.343.60. 
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The supreme deity, in the unitary conception of the universe, in the form of 
Agni Vadavamukha, swallowed the waters and then again let it out. As 
samvartaka vahni, he is equated with samvartaka stirya, and anila, the 
central elements in creation.*° Vedic hymns also say that agni lives in the 


centre of the sea or contained by the waters.>’ 


In the RV we read that the rivers collect water for the pleasure of the ocean 
fire.*° This may be a reference to the submarine fire, subsequently named 
Vadavamukha and visualized as an undersea volcano, formed like a mare’s 
head.*? Some say that Vadavamukha was situated in the South Pole, and said 
to consume the waters of the ocean.*? According to the puranic eschatology, 
at the time of dissolution, the Vadavamukha explodes or erupts disaster that 


destroys the world. 


References to Siva as the mare fire are available in some places throughout 
Sanskrit literature. The MBh says that Siva’s mouth is the mare’s head.*! In 


this context Doniger quotes P.C Roy: 


“Thou art the Vadavanala, mare fire, mare’s head that ranges within 


the ocean, ceaselessly vomiting fire and drinking the saline waters as 


if they were sacrificial butter.” 


36 Hopkins, E Washburn: Epic Mythology, p. 

31 ibid., pp.99-100. 

8 RV 2.35.3. 

3? Manansala, Paul Kekai: Quests of the Dragon and Bird Clan, p. 398. 
40 Manansala, Paul Kekai: ibid., ‘loc. cit.’ p. 398. 

41 MBh.5.97.3. 
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According to her, the submarine mare ought to be read as a symbol of 
energy, female sexuality, or power blocked by authority. She points out that 
the fire of Siva’s third eye is an anti erotic fire, blazing forth to counter the 


tormenting erotic fire. In Matsyapurdna it is mentioned: 


“Siva reduced Kama to ashes, and the fire from his third eye soon 
yawned wide to burn the universe. But then, for the sake of the world, 
Siva dispersed that fire among mangoes and the moon and flowers and 
bees and cuckoos—thus he divide the fire of Kama. That fire that had 
pierced Siva inside and outside, kindling passion and affection, serves 
to arouse people who are separated, reaching the hearts of lovers, and 


it blazes night and day, hard to cure.” 


” O’Flaherty. Wendy Doniger: Siva: The Erotic Ascetic, p.291. 
43 “Vabhiiva vadane netram trtlyamanalakulam/ 

Rudrasya raudravapuso jagatsamharabhairavam// 
Tadastikasthe madane vyspharayata dhurjjatih/ 

tam netravisphilingena krosatam nakavasinam// 

Gamito bhasmasyat tirnam kandarpah kamidarpakah/ 

Sa tu tam bhasmasyat krtva haranetrodbhavo’onalah// 
Vyajrmbhata jagaddagdhum jvalahtingkaraghasmarah/ 

Tato bhavo jagaddhetorvyabhajajjatavedasam// 

Sahakare madhau candre sumanahsu paresvapi/ 

Bhrngesu kokilasyesu vibhagena smaranalam// 

Sa vahyantaraviddhena harena smaramarganah/ 
Ragasnehasamiddhantardhavamstivrahutasanah// 
Vibhaktalokasamksobhakaro durvvarajrmbhitah/ 

Samprapya snehasamprktam kaminam hrdayam kila// 
Jvalatya’aharnisam bhimo duscikitsyamhukhatmakah/ 
Vilokya harahtnkara-jvalabhsmakrtam smaram//” MatP, 154.250-255. 
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Siva’s anger, the mare fire, and the fire of Kama are combined in a verse 


addressed to Kama.** Doniger declares that, 


“The mare is a symbol of yogic power thwarted and rebounding 
against itself... the combination of anger and lust is at the heart of the 


myth of Siva and the mare.” * 


There also blazed the asura fire, known as the fire mare, Vadava, the 
submarine fire that feeds on water.*° It had left Siva at his wrath, though the 
origin of the submarine fire outside the saiva tradition was also differently 
accounted for an asura fire. It also says that, the entry to the hell was at the 
mare’s head, Vadavamukha, where the submarine fire, Vadavdnala, issued 


from her mouth.*” 


Some Other References of Hayagriva: 


In some passages of MBh, Hayagriva is depicted as a king*® where he is 


referred as a noble king performing many sacrifices and fighting losing 


44 «Tava kugumasgaratvm Sitrasmitvamindotr/ 

Dvayamidayathartham drsyate madvidhesu/ 

Visrjati himagabhairragnimindumayikhair/ 

Tvamapi kusumavanan vajrasarikaros1//"AbhiS, 3.3. 

“S O’Flaherty. Wendy Doniger: Women Androgynes and Other Mythical Beasts, pp.234- 
235. 

“© MBN,5.97.3. 

47 Kramrisch. Stella: The Presence of Siva, p.403. 

48 “Atra te rajasardula vartayisve kathamimam/ 

Yadvrttam purvarajarperhayagrivasya parthiva// 


Satrunhatva hatasyajau Surasyaklistakarmanah/ 
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Asahayasya dhirasya nirhitasya yudhisthira// 


Yatkarma vai nigrahe satravanam/ 
Yogascagryah palane manavanam// 
Krtva karma prapya kirti sujuddhe/ 
Vajigrio modate devaloke// 
Santyakatma samaresvatatay1/ 
Sastraischinno dasyubhirardyamanah// 
ASvagrivah karmasilo mahatma/ 
Sansiddhatma modate devaloke// 
Dhanurytpo rasanajya Sarah stru-/ 
ksruvah khango rudhiram yatra cajyam// 
Ratho vedi kamago yuddhamagni/ 
Scaturhotram caturo vajimukhyah// 
Hutva tasmin yajiavahnavatharin/ 
Papanmukto rajasimhastaravi// 

Pranan hutva cavabhrte rane sa/ 
Vajigrivo modate devaloke// 

Rastram raksan buddhiptrvam navena/ 
Santyakatma yajhasilo mahatma// 
Sarvallokanvyapya kirtya manasvi1/ 
Vajigrivo modate devaloke// 

Daivim siddhi manusim dandaniti/ 
Yoganyayaih palayitva mahim ca// 
Tasmat raja dharmasilo mahatma/ 
Hayagrivo modate devaloke// 
Vidvanstyagi sraddhadhanah krtajiia/ 
Styaktva lokam mausam karmakrtva// 
Medhavinam vidusém sammatanam/ 
Tanutyajam lokamakramya raja// 
Samyak vedanprapya Sastrapyadhitya 


Samyak rastram palayitva mahatma/ 
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battles heroically. In contradiction other passages portray Hayagriva as an 
evil king of Videha,” finally killed by his subjects°°. These accounts of 
Hayagriva as a king reflect distinction between good and evil as do the 


supreme god and the demons. 


Some references mention HayaSiras as a demon with others AyoSiras and 
Ayosganku.*! According to MBh a horse headed demon was born to the sage 
Kagyapa and Danu,* the daughter of Daksa. During the epic period, one 
comes across obvious contradiction between the good devas and evil 
danavas. Both gods and demons were gratified in the in the RV. Devas were 
the sons of KaSyapa’s wife Aditi, from where they got the name Aditya. The 
asuras were born to Danu and Diti, two other wives of Kasyapa. Danu’s 


children became ddnavas and Diti’s children became daityas. Both the 


Caturvarnyam sthapayitva svadharme 

Vajigrivo modate devaloke//” MBh, 12.25.22-31 

“° Videha is the country where Sita’s father Janaka is the king and the capital of Videha is 
Mithila. 

°° “Hayagriva videhanam varaprasca mahaujasam/ 

Vahuh sundaraveganam diptaksanam pururavah//”MBh, 5.72.15 

>! “A yahsira asvasira ayahsankusca viryavan/ 

Tatha gaganamirdha ca vegavanketumamsca yah// 
Svarbhanurasvo’svapatirvrsaparvajakastatha/ 

ASvagrivasca suksmasca tuhundasca mahasurah//” MBh, 1.59.23-24 
“Ayahsira aSvasira ayahsankusca viryavan/ 

Tatha gaganamiirdha ca vegavamscatra pahcamah// 

Pancaite jajiire rajan! Viryavanto mahaurah/ 

Kekayesu mahatmanah parthivarsabhattamah//” MBh, 1.61.10-11 

>? MBh, 1.65.24 
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danavas and daityas had demonic nature. The term daitya and ddnava are 


matronyms having been derived from the mother Diti and Danu. 


Finally in the santi parva of the Mahabharata, we find the first myth of Lord 
Visnu who is identified with Narayana’ having the form of Hayasira, the 
horse-headed one. It is he who recovered the stolen Vedas and killed the 


demons Madhu and Kaitabha. 


For understanding mythological perspective of Hayasira Visnu a detailed 


discussion about myth is made here. 


2.Understanding of Myth: 


The primitive man was the pioneer who recorded encountered obstacles of 
the universe. His knowledge was invaluable and it was his intelligence that 
made him formulate the myths, based on realities, but veiled in allegories 
and illustrated through symbols. That perhaps, may be a reason why poet 
narrates myths because both are based on imagination. Myths are traditional 
tales shared by a group of people. Definition of the word ‘myth’ faced many 
problems. The term ‘myth’ is defined and discussed by many scholars. There 


are several meanings of myth available in dictionaries.™ 


°3- The word Narayana means “The one who rests on waters of creation.” 


The Manusmnrti states: 

“Apo nara iti prokta apo vai narasinavah/ 

Ta yadasyayanamh purvam tena narayana smrtah//”Manu, 1.10. 

°4 The DK Oxford Illustrated Dictionary defines myth as “a fictitious tale usually 
involving supernatural persons, some popular idea or historical phenomena.” Cambridge 
International Dictionary of English which has defined the concept of myth as “an ancient 


story or set of stories, esp. explaining in a literary way the early history or set of stories of 


CHAPTER III: | 73 
HAYAGRIVA IN THE MAHABHARATA 


a group people or about natural events as well as facts.” The Random House Dictionary 
of the English Language defines myth in this way: “Myth is a traditional or legendary 
story, usually concerning some superhuman being or some alleged person or event, with 
or without a determinable basis of fact or a natural explanation, especially a traditional or 
legendary story that is concerned with deities or demigods and the creation of the world 
and its inhabitants.” The New Encyclopaedia Britannica says that, “Myth, a story, usually 
of unknown origin and at least partially traditional, that ostensibly relates actual events to 
explain some practice, belief, institution, or natural phenomenon, and that is especially, 
associated with religious rites and beliefs.” The word mythology defines both the study of 
myth and particular culture or religious tradition.” The definition of myth given in The 
Chambers Dictionary which regards it as an “ancient traditional story of gods or heroes, 
especially one offering an explanation of some fact or phenomenon; a story with a veiled 
meaning; mythical matter; a figment; commonly held belief that is untrue or without 
foundation.” Simpson & Roud interpret myth as “stories about divine beings, generally 
arranged in a coherent system; they are revered as true and sacred; they are endorsed by 
rulers and priests; and closely linked to religion. Once this link is broken, and the actors 
in the story are not regarded as gods but as human heroes, giants or fairies, it is no longer 
a myth but a folktale. Where the central actor is divine but the story is trivial the result is 
religious legend, not myth.” American Heritage Dictionary presents four meanings for 
myth. 

e A traditional, typical ancient story dealing with supernatural beings, ancestors, or 
heroes that serves as fundamental type in the world view of people, as by 
explaining aspects of the natural world or delineating the psychology, customs, or 
ideals of society. 

e A story, a theme, an object, or a character regarded as embodying an aspect of 
culture. 

e A fiction or half-truth, especially one that forms parts of an ideology. 

e A fictitious story, person, or thing. 

From the above mentioned definitions it is clear that myth has an unknown origin. It is 


partially conventional, explains some natural experience and it is related to the social 
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Scholars dealing with myth have taken in consideration the philosophical, 
theological and the scientific views and methods. According to Sigmund 
Freud, myths are indulgence in creation. Myths are reveries of the race, the 


imaginary fulfilment of the subdued desires of an individual.* 


Carl Jung says that, myths are the manifestation of primeval psychic 
proceeds that may be even before the onset of the human race. They arise 
from the collective unconsciousness,°° which are expressed through the 
Archetypes that are the good feelings of an individual in an unconscious 
state. Archetypes are elements of the collective unconscious, expressed in 
myths, religion, dreams, personal fantasies, as well as in literary works, that 
all provide knowledge. Walter Burkert states myths are traditional tales that 


are ancillary to collective importance.”°’ 


Durkheim points out that the utility of myths is to create a cohesive societal 
structure governed by rules and habits.** He thinks that myth is a part of the 
religious system. Myth expresses in statements what ritual expresses in 
action and both are social functions with added essence of common well 
being. So both myth and ritual have symbolic implications; reflecting higher 


values in social life, and certain aspects of social structure. Raglan and 


belief, a practice and natural aspect. Myth is also defined as a traditional story of gods or 
heroes not based on facts. 

°° Strachey, James: Sigmund Freud, The Standard Edition of the Complete Psychological 
Works of Sigmund Freud,p.116. 

%° Jung, Carl: Archetypes of Collective Unconscious, 20th Century Criticism, p.37. 

>” Wellek, Rene and Warren, Austin: Image, Metaphor, Symbol, Myth in Theory of 
Literature, p.190. 

°8 L. Durkheim cited by William Righter Myth and Literature,p.9. 
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Robert Graves observe an organic link between myths and rituals. Edmund 
Leach believes that myths and rituals perform the same function of 
communicating the equivalent message. They are symbolic assertions of the 


social structure. 


Canadian critic, Northrop Frye, linked the study of myth to literary works” 
Frye observes an innate relation between myth and literature also opines that 
in addition to the genres, even themes in literature have their origin in 


mythologies. 


Claude Levi-Strauss a cultural Anthropologist defines: 
“Myth is a language to be known, myth has to be told, it is a part of 
human speech. In order to preserve its specificity we must be able to 
show that it is both the same thing as language, and also something 


different from it.” 


He is a strong supporter of the need to study a myth methodically. In fact, his 
movement helps in flouting down a myth into its basic structural units and 
establishes points of similarity between them impartial of their origin. He 
thinks that each story will portray a positive function or “every ingredient 


unit will consist of a relative.’’®! 


°° Frye, Northrope and Knights, L.C: Myth and Symbol: Critical Approaches and 
Applications, p.67. 

°° Barthes, Roland: Mythologies, p.86. 

°! | evi-Strauss, Claude: Myth and Meaning, p.88. 


CHAPTER III: | 76 
HAYAGRIVA IN THE MAHABHARATA 


Myth is a sub-discipline of comparative religious studies that has recently 
emerged as a specific discipline. The word myth roots from the Greek word 
‘mythos’ which means speech, thought, narrative, story of the unknown. 
Plato refers to ‘mythos’ as a traditional tale whose reality and credibility is 
suspected. He points to ‘muthos’ as a story that occurred in the past 
through which the deeds of gods and creation can be described. However, 
Aristotle uses the word ‘mythos’ to refer to the framework of the story and 
“the arrangement of the incidents.”© He used the term in his poetics to mean 
fable in the plot or narrative structure. The Greek classics are full of myths of 
numerous gods and supernatural beings and myths are used in place of 
images to project the hidden truths. Myth can be an image, a symbol, and a 
metaphor. The critical theories of structuralism and semiotics are the new 
trends which are giving a different meaning to the word ‘myth’. An ‘image’ 
is a mental enactment of perceptual experience; it is connected with 
sensation. An image is not only visual, also represents, something invisible, 
something inner. In this manner an image can be metaphoric. It can also be a 
symbol when it is used to highlight the implicit relation between the ‘sign’ 
and the ‘signified’. An image becomes a symbol when it is often used to 
represent something abstract. It is a general tendency to use myths as a part 
of imagery in literary works. An image can be drawn from myths to make 


collateral between ancient and existent conditions of life. The use of myth as 


® Alhaidari, Ali and Bhanegaonkar, S.G: Meaning, Origin and Functions of Myth: A 


Brief Survey. In: International Journal of Social Science Tomorrow. Vol. 1 No. 3, (2012). 


p.3. 
63 Alhaidari, Ali and Bhanegaonkar, S.G: ibid., ‘loc. cit.’p.3. 
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an image, a metaphor or a symbol is efficient and it transcribes life at diverse 
dimensions.“ 

Schelling in his Philosophy of Mythology does not accept its primitive 
character to explain nature. According to him myth is not the result of 
imagination but of necessity. The entire performance of myth is played on 


the vast condition of human consciousness— 


“Myth has no existence outside human consciousness, but even though 
mythological process consists solely in determination § of 
consciousness... This progress, must have really taken place must 


really have occurred in consciousness.” 


Bolton states myths reflect the result of collective consciousness. However, 
myths not only reform the cultural thinking and belief of society, and of 
individuals, but also reflect the attributes of a righteous individual and his 
behaviour. Moreover, He clarifies as to how myths touch humanism. The 
aperture of human emotion has been used by the myths to distinguish human 
being from other creatures in their aperture of emotion. They reflect the 
feelings of love, envy and grief etc. Understanding myths help civilization to 
appreciate their human nature. Pointedly, the characters of myths are so 
arranged as to reach out to people. This trait makes myth remarkable and 
perpetual. Myths also provide ethical lessons to overcome immoral 


behaviour.® Bolton adds other role of myths. Myths give a decent picture of 


64 Foaks, R.A: Coleridge, Biographia Literaria. In: Romantic Criticism-1800-1850. 
(1968), p.89 

6 Lal, D.K: Myth and Mythical Concept in O'Neills Plavs, p.10. 

6° Alhaidari, Ali and Bhanegaonkar, S.G: Op.cit., p.5. 
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the natural and social order. The universe begins with creation, after which 


all living beings are created and finally describes the creation of society.® 


According to the allegorical theory, myths are allegories. Caldwell mentions 
Kirk’s definition of myths which declare completely that myths bear lessons 
about life. Kirk states that myths: “fare on one hand good stories, on the other 
hand bearers of important messages about life in general and life-within- 
society in particular.”°® Lessons are not explained directly. Reader has to 


read myth and bring out the message. 


Campbell classifies purpose of myth into four categories: 
1. Mystical 
The mystical roles aim to draw people’s attention to the mystery and 
wonder of the creation of the universe and its beings. 
2. Cosmological 
The cosmological function is to show the shape of the universe and its 
content. 
3. Sociological 
The sociological aspect mentions the ‘ethical laws’ which give people a 
charter to follow in their behaviours with others. 
4. Pedagogical functions: 
The pedagogical function is to teach people how to live a lifetime under 


different circumstances.°? 


6” Alhaidari, Ali and Bhanegaonkar, S.G: ibid., p.5. 
68 Alhaidari, Ali and Bhanegaonkar, S.G: ibid., p.5. 
6 Alhaidari, Ali and Bhanegaonkar, S.G: ibid., p.6. 
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From the above mentioned discussions, one could soundly endorse Francis 


Ferguson’s view that myth represents the “deepest wisdom in man. ””° 


Study of myth in any context is incomplete without some reference to Max 
Muller. Acknowledging the unsystematic and continuously changing status 
of religion or myth, Muller focused on the fact that supposition concerning 
man’s ability to relate to religion and myth were still in elementary state. So 
research dedicated to communication and synthesis is desperately needed for 
success of the discipline. Religion and myth are pertinent to and influenced 
by theology, philosophy, philology, history, social and natural science.”! 
Muller is credited to make mythological studies popular and his Essays in 
Comparative Mythology are the first most significant work in the area. He 
thinks that study of mythology is imperative as it leads to easy understanding 
of diverse religions and cultures. He felt that understanding of myth enables 
one to perceive the origin of religious thoughts and beliefs. He argued that 
queries on cosmology were fundamental and required a search of earliest 


myths.” 


Devdutt Pattanaik, an Indian mythologist, defines myth as — 


1 Francis, Ferguson: The Human Image in Dramatic Literature, p.161. 

™ The foundational work Introduction to the Science of Religion: four lectures delivered 
at the Royal Institution, February 19 (1882). 

” Capps pp. 68-71. 
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“a special kind of communication that establishes a relationship between the 
universe, society and humans... through three avenues: narratives, symbols 


and rituals.””? 


Pattanaik perceives myths to be a sacred idea inherited over generations as 
well as an absurd, irrational, unsophisticated and fantastic concept about the 


world.” 


He affirms that myth takes the form of narrative and allegory, and produces a 
power of truth. Narratives, symbols, and rituals appear to be communications 
of universal maxim.’> He also views myths as allegories, and that narrative 
is nothing but a medium for expressing something else, nothing more...a 
vehicle for expressing something that is otherwise too abstract or profound 
complex experiences.’ In this sense, myth is described as a world of 
illusions against rationality, a world of faith against the world of science; a 
traditional, culture-specific understanding of the world against a universal 


understanding of the world. 


Modern approach finds in myth storage of ethnic history to project an 


ancient society and inter-relationship of various races. Malinowski puts— 


® Pattanaik, Devdutt: Indian Mythology, Tales Symbol and Rituals from the Heart of 
Subcontinent, p.14. 

7 Pattanaik, Devdutt: ibid., p.9. 

® Pattanaik, Devdutt: ibid., p.115. 

7© Pattanaik. Devdutt: ibid., p.194. 
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“Myth... is not an explanation in satisfaction of a scientific interest but 
a narrative resurrection of a primeval reality, told in satisfaction of 
deep religious wants, moral cravings, social submissions, assertions, 


even practical requirements.”””” 


Myth is thus an active force of human civilization. It is creative imagery that 
gives pragmatic accounts of ancient believe and ethical knowledge. The 
myths are statements of reality for the primitive through which their 
activities, fortunes and lifestyle could be deduced. These are the mythical 
stories that have brought a social system with all its force. Myths convey the 
socio-political, religious and ethical virtues of a tradition, and enable 
realization of individual experiences in a worldwide perspective. This 
includes the intrusion of superhuman existence, as well as prospects of 


natural and cultural bidding. 


The Vedas, Upanisads, Aranyakas, Epics, Purdnas etc are excellent 
examples of stories of myths veiled in allegories and illustrated through 
symbols. The knowledge of mythology is made necessary to understand the 


concept of Hayasira Visnu as reflected in the epic, Mahabharata. 


3.The central myth of Hayasira-Visnu: 


In the santi parva of MBh, we find the major mythological narrative of 
Hayasira Visnu. Janamejaya was very curious about the Hayasira form of 
Lord Visnu and asked VaisSampayana to tell him all about how Madhu and 


Kaitabha stole the Vedas from Brahma, how Lord Narayana in his horse 


1” Encyclopaedia Britannica Vol.15, p.1133. 
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headed form brought back the stolen Vedas and how he killed the demons 
Madhu and Kaitabha.’* Janamejaya inquired about the origin of the Horse 
headed form of Visnu, who has been earlier mentioned as a receiver of 
offerings, havya and kavya for both the gods and manes. In response to the 
query the story of Hayasira Visnu was narrated. VaiSampayana says to the 
king that all existent objects, in this world, are the result of a combination of 
the five primeval elements, a combination due to the prudence of the 
supreme Lord. The creator of the universe known as Virata Purusa, the inner 
soul of all things and divested of attributes, again possessed of them, he is 


the supreme Lord Narayana.” 


3.]. Narayana as Virat Purusa: 


Narayana is the name of Visnu, the absolute being who is considered as the 
supreme deity in Vaisnavism. In the Bhadgavatapurana, Narayana Siukta, 
Purusa Sukta and Sri Sukta of the Vedas, he is mentioned as the ultimate 
soul. The word ‘Narayana’ depicts “The one who rests on waters of 


creation”. The Manusmrti declares the waters to be ‘narah’, for the waters 


78 “Sa tatha nah ériito brahman! kathyamanastvayanagha! 

Yacca tat kathitarh piirvvarh tvaya hayasiro mahat// 

Havya kavyabhujo Visnurudakptrvve mahodadhau/ 

Tacca drstarn bhagavata brahmana paramesthina//” MBh, 12.335.2-3. 
1 «Vat kiticidiha loke vai dehasattvam visampate/ 

Sarvam pancaviravistam bhutairisvarabuddhiyaih// 

ISvaro hi jagatsrasta prabhurnarayano virat/ 

Bhutantaratma varadah sguno nirguno’pi ca/ 


Bhitapralayamatyantam srnusva nrpasattama//’ibid., 12.335.10-11. 
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are created by Nara-Narayana, the first to exist. The waters were his original 


abode, ‘ayana’, so he is mentioned as Narayana.*° 


At the outset of the kalpa, as he pondered over creation and there came out 
creation which was devoid of intellect and was filled with darkness. 
According to Bhdgavatapuradna : ‘Naradyanam Devam adevam isam’.®' The 
notion of the Virat Purusa is evidently a development of the idea in seed 
form, in Purusa siikta of RV. The Virata Purusa is otherwise called Narayana 
in the Bhdgavatpurdna.® At the end of previous kalpa, Narayana, the Virata 
Purusa with thousand heads, thousands eyes, thousand foots etc slept on the 
water created by Himself. Hence He is proclaimed as such by the Vedas. In 
the primeval waters, the entire universe comprising of movables and 
immovable’s were destroyed— “Ekarnave tada tasminnaste 


sthavarajangame.” 


The Virata Purusa Narayana with nirguna or devoid of attributes before 
creation, has became saguna or assumed the many qualities of Maya. In the 
Bharatakaumudi commentary interprets the word ‘saguna and nirguna’ as 
‘sakaratve sagunah satvadigunavan, nirdkara-cinmayatve ca_ nirguna 
sattvadigunasinyah.’ It implies that it is a wish of ISvara to sustain, destroy 


and recreate self manifestation. 


8° “Ano nara iti prokta apo vai narasinavah/ 

Ta yadasyayanam tasya purvam tena narayanah smrtah//”’Manu, 1.10. 
8! BhP, 12.12.56. 

8 BhP,1.18; 2.1. 
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3.11. Concept of Saguna Brahma: 


The term saguna means ‘with attributes’, which implies that god has a name 
and form and attributes. It is said that Brahman is endowed with infinite 
super qualities like omniscience, omnipotence etc. It is also said that it 
creates, sustains, and dissolves the world. For example, 

“Esa sarveSvarah esa _ sarvajhah, eso’ntaryami esa yomn_ sarvasya 


prabhavapyayau hi bhitanam//’’*? 


The Lord of all, the knower of all, the inner controller, the origin of all, is the 
inception and the end of all beings. The Brahmasutra states that the Brahman 
is that from where this world originates: “janmddyasya yatah”etc.** The 
similar idea has been expressed in the Chandogya Upanisad where Brahman 
is described as ‘Tajjdlan’.*° The full description of Brahman as the creator, 
sustainers and destroyer of this world is given in the Taittirtya Upanisad.*° 
Lord Krsna speaks about saguna god in the Srimadbhagavatgita— 
“Whenever righteousness is on the decline and unrighteousness is on the 
increase, I appear in the material world. From age to age I come into being to 


protect the good, destroy the bed and consolidate righteousness.”*’ The 


83 ManU,6. 

= BS LA? 

85 “Sarvam khalvidam brahma tajjalaniti santa upasita/ Atha khalu kratumayah puruso 
yathakraturasmilloke puruso bhavati, tathetah pretya bhavati; sa kratum kurvvita//” 
“Manomayah pranasriro bhartpah satyasankalpa akasatma sarvvakarma sarvvakamah 
sarvvagandhah sarvvarasah sarvvamidamabhyatto’vakyanadarah//” ChaU, IIl.14.1-2. 

86 TaiU, MI.1.1. 

87 «vada Yada hi dharmasya glanirbhavati bharata/ 

Abhyutthanamadharmasya tadatmanam srjamyaharh//”Bha Gita, 4.7. 
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concept of avataratva emanates here from. Avataras appear in this world in 


different ages to preserve the universe. 


3.111. Concept of Nirguna Brahma: 


Nirguna means ‘without attributes’ which means that god as the absolute 
spirit and pure consciousness has neither attributes nor name nor form. 
Nirguna is untainted energy, the living and conscious prowess that is active 
in the universe. Actually, the supreme self, is nirguna Brahman. He is the 
witness, the animator, the absolute and free from all qualities.* 
Brhadaranyaka Upanisad mention in this context that it is not gross or fine, 
not short or long, not glowing or soothing, neither shadow nor darkness, not 
air or space, unlashed, without the sense of taste, smell, vision hearing and 
speech. It is the one which is same inside and outside, without mind, 
radiance, breath and measure.®® The Svetasvatara Upanisad says, “Niskalam 
niskriyam santam niravadyam niranjanam” etc. that is without actions, 


tranquil, blameless, unattached etc. 


The two aspects nirguna and saguna are also spoken of as transcendent 
Brahman and immanent Brahman. The first manifestation of saguna 
Brahman is Isvara. Some of the names of saguna Brahman are 
Hiranyagarbha, Virat, Sutratman, and Prana. All these names denote the 


Cosmic Self, the Cosmic Mind, or the Cosmic Person. While interpreting the 


88 Sut, 6.11. 
8° “asthulam, ananu ahrasvam, adirgham, alohitam, asneham, acchayam, atamah, avayu 
anakasam, ascungam, arasam, agandham, acaksusam, asrotram, avak, amanah, atejaskam, 


apranam, amukham, amatram, anantaram, abahyam etc.” BrhU, II1.8.8. 
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Nasadiya Stkta, Sayanacarya, the great Vedic commentator, teaches that 


Isvara is the efficient as well as the material cause of the universe. 


3.1V. Cosmological ideas reflected in the mythology of HayaSira Visnu: 


Before entering into the discussion of the prime myth of Hayasira Visnu, we 
need to go through the cosmological ideas or the description of the 


innumerable creation and also great dissolution mentioned. 


From the primitive time men were eager to know about the origin of the 
universe. The perennial questions as to how, when and why the universe 
came into existence have excited human minds from times immemorial. In 
the ancient cultures like the Greek, Egyptian, Iranian, Indian etc. people were 
passionate about different theories on creation or cosmogony. They 
introduced different cosmological explanations that were sometimes 
mythological and sometimes much scientific. Since cosmogony is concerned 
mostly with this Universe it is a very important topic of discussion for the 


scientists also. 


The theory of creation of the universe continues in the Vedic and post-vedic 
literature. Hence here in the Mahabharata with the context of Hayasira 
myth, Vaisampayana narrates about it: 

“Dharanyamatha linayamapsu caikarnve pura/ 

Jyotirbhite jale capi Itne jyotisi canile// 

Vayau cakasasamlane akase ca mano’ anuge/ 

Vykte manasi samline vykte ca vyktatam gate// 


Avykte purusam yate pumsi sarvvagate’ api ca/ 
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Tama evabhavat sarvam na prajiayata kificana//””? 


At the beginning, the element of Earth was immersed in water and nothing 
was visible except the vast expanded waters. Water then merged into heat, 
heat into wind, wind into space, and space merged with mind. Mind merged 
into the Manifestation or Ego, Manifest merged into the unmanifest Prakrti 
that merges into Purusa or Jivatman that finally merged with the Supreme 
Brahman. Then Darkness spread across the universe, and nothing could be 
seen. The transformation took place in the following order: Apah (Water)> 
Agni (Heat)> Vayu (Wind)> Space> Manas (Mind)> Prakrti> Purusa or 
Pradhana. This configuration of cosmological theory reminds us about the 


theory of creation advocated by the Sankhya school of Indian Philosophy. 


From that primeval Darkness emerged Brahman and assumed the form of 
Purusa developed by its own potency into the idea of the universe. Such 
Purusa known as Aniruddha, is recognized otherwise by the name of 
Pradhana. Pradhana is also identified as Manifest, or the combination of the 
threefold attribute: 

“Tamaso brahma sambhttam tamo mulamrtatmakam/ 

Tadvisvabhavasanjnantam paurusi tanumasritam// 

So’niruddha iti proktastat pradhanam pracaksate/ 


Tadavyktamiti jiieyam trigunam nrpasattama//””! 


According to the Vedas, the cosmology has been described in the four swktas 


of the Rgveda viz. Purusasikta,”? Hiranyagarbhasikta,?> Ndsadiyasiikta™ 


°° MBN, 12.335.12-14. 
°! MBh, 12.335.15-16. 
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and Srstistikta”’. In these four saktas the science of creation has been 
narrated in detail. The other Vedas too propagate such theories. The 
Nasadiya siikta of the Rgveda includes a number of cosmological thought, 
one of which questions the origin of the cosmos.” At the end of a cycle of 
the universe everything becomes finer and is resolved back into the primal 
undifferentiated state from where it emerged. This state has been described 


in this sukta as ‘dnida vatam,’ ‘it vibrated without vibration’. 


» RV,10.90.5. 

°3 “Hiranyagarbhah samavaratagre bhitasyajatah patireka Asit/ 
Sadadhara prthivim dyamutemam kasmai devaya havisa vidhema//"ibid.,,10.121.1. 
4 ibid., 10.129. 

°° “Siryacandramasaudhata yathapirvamakalpate/ 

Divam ca prthivim cam tariksamatha svah//ibid.,, 10.190.3. 

°6 “Ndsaadasinno sadasittadanim nasidrajo no vyom paro yat/ 
Kimavarivah kuha kasya Sarmannambhah kimasidgahanam gabhiram// 
Na mrtyurasidamrtam na tarhi na ratrya ahna asitpraketah/ 
Anidavatam svadhaya tadekam tasmaddhanyanna parah kificanasaa// 
Tama Asit tamasa gilhamagre praketam salilam sarva’ idam/ 
Tucchyenabhvapihitam yadasittapasastanmahina jayataikam// 
Kamastadagre samavartatadhi manaso retah prathamam yadasit/ 

Sato bandhu masati niravindanhrdi pratisya kavayo manisa// 
Tirascino vitato rasmiresamadhah svidasidupari svidasit/ 

Retodha asanmahimana asantsvadha avastatprayatih parastat// 

Ko addha veda ka iha pra vocatkuta ajata kuta iyam visrstih/ 
Arvagdeva asya visarjanenatha ko veda yata ababhtiva// 

Iyam visrstiryata ababhiiva yadi va dadhe yadi va na/ 


Yo asyadhyaksah parame vyomantso anga veda yadi va na veda//"’ibid., 10.129.1-7. 
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The Purusa sukta of the Rgveda gives a description of the universe. It 
presents the nature of Purusa or the cosmic being as both immanent in the 
manifested world and yet transcending it. The Purusa is defined in verses 2 
to 5 of the sikta.?’ Purusa is described as a being that encompasses 


everything conscious and unconscious universally. 


Moreover, in the Satapatha Brahmana, there is a description of the creation 
from Purusa, who desired and at once his manifestation or creation started.”° 
apah (water) and agni (fire) gave birth to the golden Egg, which got 


converted in the form of Purusa, who is Prajapati.”” 


The history of cosmogony or creation is portrayed in several Upanisads also. 


In the Aitareya Upanisad'® and the Taittirtya Upanisad'®' the account of 


*” “Purusa evedam sarvam yadbhiitam yacca bhavya/ 

Utamrtatvasyesano yadannenatirohati// 

Etavanasya mahimato jyayamsca purusah/ 

Pado’sya visva bhitani tripadasyamrtam divi// 

Tripadtrdhv udait purush pado’syehabhavat punah/ 

Tato visvanvykramat sasSananasane abhi// 

Tasmadvira’jayata virajo’dhi purusah/ 

Sajato’tyaricyata pascadbhiimi mathopurah//"’ibid., 10.90.2-5. 

°8 “Vo’yam purusa prajapatirkamayat brahmaiva prathama srjat tryimeva vidhema//” 
SB,6.1.1.8. 

°° “Apnoh va idamagre salilamevasa/ tat kamayanta/ kayamanuprajayemahi iti/ tasu tapasta 
manasu hiranyamantamasambubhava//” SB, 11.1.6.1. 

100 “Aum Atma va idameka evagra Asit/ nanyat kifcanamisat/ sa iksata lokantu srja 
iti//”AitU, 1.1.1. 

101 “Asadva idamagraasit/ tatau ve sadajayata/ tadatmanam svayam_ kuruta/ 


tasmattatsukrtamucyate iti//”TaiU,2.7.1. 
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creation of this universe and the world is described. The concept of god as 
supreme power and the creator is more explicit. The whole activity regarding 
creation revolving round a supreme power must identify the divinity. The 
creation, whether by a divine power, or by time, or by nature, or by the rules 
of law, have to be followed for the same. Brhadaranyak Upanisad says that 
in the beginning there was nothing whatsoever in the Universe. By 
Hiranyagarbha, indeed, all this was covered by hunger.' Chdndogya 
Upanisad states that “In the beginning, this universe was sat alone, one only 
without a second.” Others say that in the beginning asat was alone, only one 


without a second; and from that being was born.'™ 


‘Sat’ and ‘asat’ in the Nasadiya Sukta of the Rgveda is similar to the vyakta— 
avyakta reflected in Samkhya. The hymns about Purusa had also influenced 
Samkhya.'!** The Samkhya concept of buddhi or mahat denotes the 
Hiranyagarbha, as appears in the Rgvedaand also the Svetdsvatara 


Upanisad.'© 


According to Samkhya philosophy, the interaction of two independent 


concepts Purusa or soul and Prakrti or nature, produce matter and the worlds. 


102 “Naiveha kihcanagra sit mrtyunaivedamavrtamasidasanayaya, asanaya hi 
mrtyustanmano’kurutatmanvi syamiti/ so'rchannacharat tasyarccata apo'jayantarchate vai 
me kamabhtditi tadevarkasyarkatvam kam ha va asmai_ bDbhavati, ya 
evametadarkasyarkatvam veda//” BrU, 1.2.1. 

103 “Sadeva somya edamagra asidekanevadvitiyam / taddhaika ahurasadevedamagra 
asidekamevadvitiyam tasmadasatah sajjayata//” ChU, 6.2.1. 

104 Larson, Gerald James: Classical Samkhya: An Interpretation of Its History and 
Meaning, pp.59,79-81. 

'05 Larson, Gerald James: ibid., p.82. 
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Purusa is described as omniscient, omnipresent and indivisible entity. Prakrti 
or nature which is always active intermingles with Purusa to produce worlds. 
The Prakrti comprises of three elements—tamas (darkness), rajas (active) 
and sattva (goodness). The equipoise of the Prakrti is disturbed by the 
Purusa. Purusa quits the equilibrium, and intellect or buddhi is born. 
ahamkara is born from buddhi, manas or mind emerges from ego and this 


formed the basic creative cycle of kalpa in Samkhya concept. 


The theory of creation or cosmology is also available in the first chapter of 
Manusmrti. Here it is said that before creation “the universe existed in the 
form of darkness, unperceived, destitute of distinctive marks, unattainable by 
reasoning, unknowable, wholly immersed as it were, in deep sleep. Then the 
divine self existent, Svayambhu himself, imperceptible .... the great elements 
and the rests, discernible, appeared with creative power, dispelling the 
darkness .... he desiring to produce beings of many kinds from his own body, 
first .... created the waters and placed his seed in them. That became a golden 


egg, he himself was born as Brahman, the progenitor of the whole world.” 


106 “Acid idam tamobhitam aprajiiatam alaksanam/ 
Apratarkyam avijiteyam prasuptam iva sarvatah// 

Tatah svayambhir bhagavan abyakto vyijayanna idam/ 
Mahabhiutadi vrtta ojah pradurasid tamonudah// 

Yo asav atindriyagragrahya avyaktah sanatanah/ 
Sarvabhiitamayo acintyah sa eva svayam udvabhau// 
Yoabhidhyaya Srirat svat sisrksur vividhah prajah/ 

Apa eva sasarja adau tasu viryam avasrjat// 

Tad andam abhavadda haimam sahasramsusamaprabham/ 
Tasmitic jajhe svayam brahma sarvaloka pitamahah// 


Apo nara iti prokta apo vai narasinavah/ 
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Here we see a much more comprehensive and elaborate discussion regarding 


creation related to its parallel verses in the Vedas. 
3.V. Birth of Brahma: 


Meanwhile, at the time of great dissolution vidyasahayavan devo visvakseno 
harih, Lord Hari thought about the creation of the universe of diversified 


107 


phenomena fraught with immeasurable attributes."*’ A primeval lotus grew 


up from the navel of Mahavisnu and Brahma was born out of this flower— 


“Vidyasahayavandevo visvakseno harih prabhuh/ 

Apsveva Sayanam cakre nidrayogamupagatah//!° 

Jagatascintayan srstim citram vahugunodbhavam// 
Tasya cintayatah srstim mahanatmagunah smrtah/ 
Ahankarastato jato brahma sat u caturmukhah/ 


Hiranyagarbho bhagavan sarvolokapitamahah//””!” 


Ta yad asyayanam purva tena narayanah smrtah// 

Yat tat karanam avyaktam nityam sad asad atmakam/ 

Tad visrstah sa puruso loke brahma i kriyate//”MS,1.5-11. 

'07 Narayana who is also called as Hari thinks of the Creation of the Universe of 
diversified phenomena. It reminds us of the Vedic dictum “sa aiksat bahusyam 
prajayeyaeti...” (CU, 6.2.3). santi parva of MBh refers that from lord Narayana’s thinking 
of creation, Ahamkara appeared and thereof sprung caturmukha Brahma, the 
consciousness of Aniruddha ‘Padme ’aniruddhat sambhitastada...’ (MBh, 12.335.19) also 
called Hiranyagarbha. Thereafter the paramesthi Brahma creates the universe— 
“sattvasthah paramesthi sa tato bhitaganan srjan.” (MBh,12.335.20). 

108 Commentator states that “Vidyasahayavan jhanavan, devo dyotamanah, visvak 
samantat sena saktiryasya sah, prabhuh prabhavavan, harirnarayanah, apsu karanasalila 
eva Sayanam cakre Syita iva niskriya asit, nidrayogam yoganidramupagatah san//” 


10° MBh, 12.335.17-18. 
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The illustrious Brahma, otherwise called Hiranyagarbha, is the Grandsire of 


110 


all the worlds. Epic poet identified Purusa with Prakrti’™, Hiranyagarbha 


with buddhi and Brahma with ahamkara. 


3.VI. Birth of Madhu-Kaitabha: 

At that time the qualities tamas and rajas were born personified as Madhu 
and Kaitabha respectively, according to the desire of the Lord Narayana. 
With the effulgence of the Sun in the primeval lotus, two drops of water 
were created by Narayana. Of the two drops of water one was very beautiful 
and bright like honey, and the other was very firm. At the command of 
Narayana, demon Madhu was born from the honey like drop with the 
attributes of tamas or darkness. The demon Kaitabha was born from the 


other drop of water having the attribute of rajas: 


“Piirvameva ca padmasya patre stiryamsusaprabhe/ 
Narayanakrtau vindu apamastam gunottarau// 
Tavapasyat sa bhagavananadinidhano’cyutah/ 
Ekastatrabhavadvindurmmadhvabho ruciraprabhah// 
Sa tamaso madhurjjatastada narayanajnaya/ 


Kathinastvaparo vinduh kaitabho rajasastu sah//”!" 


Madhu and Kaitabha, are the demons associated with cosmic myth of 


Hayasira Visnu. Immediately after their birth, they found Brahma engaged in 


10 “Trigunatmikad Prakrti’i.e., prakrti consists of three elements or gunas—tamas or 


darkness, rajas or activity, and sattva or goodness. Vacaspatimisra says, 


“Prakaroti iti prakrti pradhanam/ Sattvarajastamasam samyavastha //” 
"IT MBh, 12.335.21-23. 
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creating the four Vedas in a delightful mood. The envious daityas suddenly 
stole the Vedas from Brahma and quickly took them away to the nether 
region, rasdtala.'!* Brahma was filled with grief.'!? Having lost the Vedas, 
he felt that he had lost his sight and he started praying Narayana to bring 
back the stolen Vedas.'!* Brahma said that— 


‘2 Rasdtala is the bottom end of the earth covered by Lord Visnu’s one of the three feet 
and is the abode of the ddnavas and daityas, who are mighty but cruel. They are the 
eternal foes of devas. They live in holes like serpents. Mani. Vettam: Puranic 
Encyclopaedia: A Comprehensive Dictionary with Special Reference to the Epic and 
Puranic Literature, pp. 580-581. In Sanskrit cosmology, the universe is divided into the 
three worlds— svarga, prthivi and pdatdla or the netherworld. Rasdtala is often translated 
as underworld or netherworld and it is a realm of pdatdala. The Visnupurdna states the 
seven realms of pdtdala, which are located one above the other, below the earth’s surface. 
In this purdna, they are named as from the highest to the lowest as: Atala, Vitala, Nitala, 
Garbhastimat, Mahatala, Sutala and  Patala. In the Bhagavatapurana and 
the Padmapurana, they are called atala, vitala, sutala, talatala, mahdatala, rasdtala and 
patala.The Vayupurana calls them rasdtala, sutala, vitala, gabhastala, mahatala, sritala 


and pdatala. 


"13 “Tadrsate’aravindastham brahmanamamitaprbham/ 
Srjantam prathamam vedamscaturascaruvigrahan// 

Tato vigrahavantau tau vedan drstvasurottamau/ 

Sahasa jagrhaturvedan brahmanah pasyatastada// 

Atha tau danavasresthau vedan grhya sanatanam/ 

Rasam vivisatusturnamudakptrve mahodadhau//” MBh, 12.335.25-27. 
'l4 “veda me paramam caksurvveda me paramam valam/ 
Veda me paramam dhama veda me brahmacottaram// 
Mama veda hrtah sarve danavabham baladitah/ 
Andhakara hi me loka jata vedairvvinakrtah/ 

Vedanrte hi kim kuryyam lokanam srstimuttamam// 


Aho vata mahad duhkham vedanasanajam mama/ 


CHAPTER III: | 95 
HAYAGRIVA IN THE MAHABHARATA 


“The Vedas are my great eyes. The Vedas are my great strength. The 
Vedas are my great shelter. The Vedas are my high Brahman. All the 
Vedas, however, have been forcibly taken away from me by the two 
ddanavas. Without the Vedas, the worlds have become enveloped in 
darkness to me. Devoid of the Vedas, how shall I succeed in excellent 
creation too? Alas, I suffer in such a major grief consequence of loss 
of the Vedas. My heart is very much pained. It has turn into the abode 
of a great sorrow. In this stage of crisis who will rescue me from this 
ocean of grief in which I am sunk? Who will bring me the lost Vedas? 
Who is there that will take compassion on me?”!!® 


The word Veda is originated from the root ‘vid’!'® 


, and primarily means 
sacred knowledge or wisdom. The Veda means to know. According to 


Panini, the word Veda comes from five verbs.'!’ Maharsi Dayananda 


Praptam dunoti hrdayam tivram sokaparayanam// 

Ko hi sokarnave magnam mamito’adya samuddharet/ 

Vedamstamscanayennastan kasya caham priyo bhave// 

Ityevam bhasamanasya brahmano nrpasattama/ 

Harestotrarthamudbhita buddhirbuddhimatamvara/ 

Tato jagau param japyam pranjalipragrahah prabhuh//’MBh, 12.335.29-33. 

"IS Roy. P.C: The Mahabharata, p.604. 

16 Ante, V.S: Sanskrit English Dictionary, p.337. 

"7 Vid: jndne - to know; vid: sattdyam - to be; vid: labhe - to obtain; vid: vicdrane - to 
consider; vid: cetanakhyananivasesu- to feel, to tell, to dwell. According to Panini, 
(III.3.19,) the sufix ‘ghan’ is added to each of these roots in the sense of instrument or 
location. Accordingly it means, of which or in which all persons know, acquire mastery 


in, deliberate over the various lores or live or subject upon them. 
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Sarasvati derives it from four roots.''’ A.A. Macdonell provides only two 
roots instead of five like, ‘vid’ — ‘to know’ and ‘vid’ — ‘to obtain’ in his 
Vedic grammar.'!? Some traditional scholars also explain the word ‘Veda’ 
based upon these derivations.'*° The word Veda or its root ‘vid’ has often 
been found in almost every language of the Indo-European family. 
Maxmular says that “If the word Veda is related to wisdom or vision, it 
would mean darsana. The word Rgveda is also sometimes derived from the 


root drs to see.”!?! 


Vedas are also known in various names in the later Vedic literature such as, 
‘Sruti’,'? ‘amndaya’, ‘trayi’, ‘nigama’ etc. It contains everything in it. Hence 
Manu says— 

“Vedo’khilo dharmamtlam/ 

Sarva jnanamayo hi sah 


Sarvam vedat prasidhyati//””!”3 


18 Vid: jndne - ‘to know’ (Adadi, set, Parasmaipada) — vetti; vid: sattavam - ‘to exist’ 
(Divadi, Anit) — vidvate; vid: vicadrane — ‘to discriminate’ (Rudhadi, Anit)— vinte; vid: 
labhe— ‘to obtain or acquir’ (Tudadi, Set)— vindati or vindate. Rgvedadi-bhasya-bhumika, 
Sankhya, chapter.2. 

"9 Macdonell, A.A. A Vedic grammar for students. Appendix I, p. 418. 

120 “Pratyaksenanumitya va yastupayo na budhvate / 

Enam vidanti vedena tasmad vedasya vedata //” RV Bhdasva. Introduction of Sayana, 
Hindi trans. by Virendra Varma, p.105. 

“TIstapraptyanistapariharayoralaukikamupayam yo vedayati sa vedah//” Sayana's remark in 
his introduction to Taittirtya Samhita Bhasya. 

1 Dharmadhikari,T. N: Vedas- A Broad Perspective, Samvijndnam, Felicitation Volume 
of Dr. T. N. Dharmadhikari. (2006). p.106. 

"2 The word sruti derived from the root sru-sravane - to hear. So sruti means, which is 


learned by an oral transmission. 
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The division of the Vedas is fourfold viz. Rgveda, Yajurveda, Sdmaveda, 
and Atharvaveda. In the Brhadaranyak Upanisad it is stated that,“Etasya va 
mahato bhitasya nihsvasitametad yad rgvedo yajurvedah 
samavedo’tharvavedah”!*4 The Rgveda, Yajurveda, Sdadmaveda and 
Atharvaveda are out pouring or Breath of the Supreme Being. MBh also 
sings the glory of the Veda— 

“Anadinidhananitya, vagutsrta svayambhutva/ 


Adau vedamayi divya, yatah sarva pravrttayah//””!*> 


At the time of origin of this universe, self-existent god revealed the eternal 
Vedas as the source of all human activities. When the eternal, unperceivable, 
all pervading, all-comprehensive, exceedingly subtle, un-decaying, supreme 
knowledge and wisdom Vedas were stolen by the demons Madhu-Kaitabha 


and quickly took them away to the nether region, rasdtala. 


Crisis and its prevention were generated simultaneously, for the creatures 
and also for the creation. History shows that whenever there is a crisis, 
strength also emerges to solve the crisis. When Madhu-Kaitabha, the two 
demons, forcibly robbed the Vedas from Brahma and quickly took them 
away to the nether region, Brahma started praying to his progenitor 
Narayana to prevent the situation. Brahma prayed with hymns to bring back 


the stolen Vedas, the sacred knowledge, without which successful creation 


23 ManusS, 2.6. 
os Bru,4.5.11. 
25 MBh, 12.232.24. 


CHAPTER III: | 98 
HAYAGRIVA IN THE MAHABHARATA 


was impossible.'*° Subsequently Narayana woke up from his yoga slumber. 
He decided to regain the Vedas and assumed a new form of Hayasirah: 
“Evam stutah sa bhagavan purusah sarvatomukhah/ 
Jahau nidramatha tada vedakaryyarthamudyatah// 
Aisvarena prayogena dvitiyam tanumasthitah/ 
Sunasikena kayena bhitva candraprabhastada// 
Krtva HayaSirah subhram vedanamalayam prabhuh/ 
Tasya miirddha samabhavaddyauh sanaksatrataraka// 
Kesascasyabhavaddirgha raveramsusamaprabhah/ 
Karnavakasapatale lalatam bhutadharin1// 


Ganga sarasvati punya bhruvavastam mahanadi/ 


126 “Cm Namaste brahmahrdaya! Namaste mama pirvaja!/ 
Lokadya! bhuvanasrestha! samkyayoganidhe vibho!// 
Vyktavyktakaracintya! ksemam panthanamasthita!/ 
Visvabhuk sarvvabhitanamantaratmannayonija!// 
Aham prasadajastubhyam lokadhamne svayambhuve/ 
Tvatto me manasam janma prathamam dvijapuyjitam// 
Caksusam vai dvittyam me janma casit puratanam/ 
Tvatprasadacca me jamna trttyam vacikam mahat// 
Tvttah Sravanajaicapicaturtham janma ma vibho!/ 
Nasikym capi me janma tvattah paficamamucyate// 
Andajaficapi me janma tvattah sastham vinirmmitam/ 
Idafica saptamam janma padmajam me’ mitoprabha// 
Sarge sarge hyaham putrastava trigunavarjjitah!/ 
Prathitah pundartkaksah pradhanagunakalpitah// 
Tvamisvarasvbhavasca svayambhuvah purusottamah / 
Tvaya vinirmmito’ham vai vedacaksurvayo’tigah// 

Te me veda hrtascaksurandho jato’smi jagrhi/ 


Dadasva caksumsi mahyam priyo’ham te priyo’si me//”MBh, 12.335.34-42. 
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Caksusi somasiryyau te nasa sandhya punah smrta// 
Omkarastvatha samskaro viddyujjihva ca nirmmita/ 
Dantasca pitaro rajan! Somapa iti visrutah// 

Goloko brahmalokasca osthavastam mahatmanah/ 
Griva casyabhavadrajan! kalaratrirgunottara// 
Etaddhayasirah krtva nanamirttibhiravrttam/ 


Antardadhe sa visveso vivesa ca rasam prabhuh//”!?’ 


The Lord furnished his body with a superb nose, became as brilliant as the 
moon. His head assumed the form of a horse’s head with great lustre, the 
abode of the Vedas. The entire cosmos, with all luminaries and galaxy, 
became his crown. His tresses were long and graceful with the magnificence 
of the rays of the sun. The heaven and nether land became his two ears and 
earth became his forehead. His two hips were the rivers Ganga and Sarasvati, 
his two eye-brows were the two oceans. The sun and the moon formed his 
two eyes. The twilight was his nose. The syllable ‘Om’ as his memory and 
intelligence and lightning became his tongue. The Pitr’s drinking soma were 
his teeth. Goloka and Brahmaloka, became his upper and lower lips. His 
neck could be equated to the terrible night preceding universal destruction 
that transcends the three attributes. His limbs represented diverse things. 
This Lord of universe left at once and move forward to the nether worlds.”!78 
The concept of the Virat purusa emancipates the beautiful illustration of the 


Hayasira Visnu that manifests the entire universe. 


27 MBh, 12.335.83-89. 
8 Roy. P.C: Op. cit. p.605. 
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Lord Narayana having assumed this Hayasirah form entered into the nether 
region and began to recite the Vedic hymns in a melodious voice— 
“Rasam punah pravistaSca yogam paramamasthitah/ 


Saiksam svaram samasthaya omiti prasrjat svaram//”!”° 


Adopting a voice controlled by the rules of science of siksd, he began 
to spell aloud the Vedic mantras. His pronunciation was explicit and 


resonant through the air, and was canorous in every aspect.!°? 


In some, the word ‘udgitham’ is used instead of ‘Om’. The commentator 
says that— 
“Sa viSveSah rasam rasatalam opravistah punah paramam 
yogamasthitascasan, Saiksam Siksasamvandhinam Ssiksasastroktam 
svaramudattadikam samasthaya abalamvya, udgitham ganatmakam 


svaram prasrjat//””!3! 


It the previous parva of the Mahabharata, Narada described the nether world 
or patala as the world of snakes where during auspicious occasions, 
Hayasirah with golden complexion is evoked as ‘suvarndbha’, and the world 
becomes filled with waters and Vedic hymns.'*? Here it is to be noted that 
the term ‘udgitham’ referred to as the act of udgdna or the part of sama, 


described as the sacred syllable ‘Om’ in connection with Hayagriva as the 


29 MBh, 12.335.50. 

130 ibid., p.605. 

'5! Baratakaumudi, commentary of Sidddantavagisa, MBh, p.3732. 
132 MBh,5.97.5. 
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supreme lord of knowledge and wisdom is _ reflected in_ the 


Hayagrivopanisad. 


The word udgitha literally means a song sung (from the root gai) highly (uf) 
or an exalted song. Sama has five parts, viz., hinkara, prastava, udgitha, 
pratihara, nidhana; and this is the most significant, high pitched middle 
portion of the chant known as udgitha— 

“Lokesu paficavidha samopasita, prthivi hinkarah/ Agnih prastava 


antariksam udgitha adityah pratiharo dyaurnidhanamitytrddhesu//”!*? 


The Chdandogya Upanisad uses this word to indicate the sacred syllable 
‘Om’ 


“Omityetadaksaramudgithamupasita/ 


Omiti hyudgayati, tasyopavyakhyanam//””!*4 


Here the word udgitha neither denotes the act of udgdna nor the part of sama 
known as such, but it signifies the udgdatr himself. In this context of udgitha 
Brhadaranyak Upanisad says that— 

“Dvaya ha prajatya devascasurasca, tatah kanityasa eva deva jyayasa 


asurah, ta esu lokesvasparddhanta, te ha deva ticurhantasuran yajna 


udgithenatyayameti//””!*> 


Sankara points it out in his commentary that ‘udgithena’ (by udgitha) it is 
explicit that by the accomplishment of the self of the agent of the udgitha- 


CU, Qed, 
'%4 ibid.,1.1.1. 
8 BU,13 1: 


CHAPTER III: | 102 
HAYAGRIVA IN THE MAHABHARATA 


act’ (udgitha-karma-padartha-kartr- svarupdsrayanena) the gods tried to 
subdue the demons.'°° Udgitha implies the chief prdna or the life-spirit, as 
the singer (udgatr) of the mystic sama also the udgitha-devata. The gods 
made a thorough search for udgitha or the udgitha-devata in different 
spheres of their own existence before finding him and after finding him their 


search ended. 


The two demons Madhu-Kaitabha were attracted by the melodious recitation 
of the Vedic hymns and went to find out its origin. At that time, god 
Hayasirodhara went to the place where the Vedas were kept by the demons, 
quickly picked up the Vedas and returned them to Brahma— 

“Tatastavasurau krtva vedan samayabandhanat/ 

Rasatale viniksipya yatah savdastato drutau// 

Etasminnantare Rajan! Devo hayasirodharah/ 

Jagraha vedanakhilan rasatalogato harih// 

Pradacca brahmane bhiyastatah svam prakrtim gatah/ 

Sthapayitva hayasira udakpiirve mahodadhau/ 


Vedanamalayaficapi vabhivasvasirastatah//”’!3’ 


Having restored the Vedas to Brahma, He kept his horse-head form 
(Hayasirorupa) in the north-eastern sea to assume the natural form of 
Narayana. Commentator says— 
“Asvasira harih udakpurve  uttarapirvakonasthe mbhodadhau 
vedanamalayam  hayasirastartipam, sthapayitva svam_prakrtim 


narayanaripam gato vabhiva//”!?* 


136 Sankara’s commentary on BU, p.91. 


'37 MBh, 12.335.52-54. 
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In the context of the above mentioned last verse P.C Roy states that— 


“It is difficult to settle the reading of this Verse. The Bengal texts have 
‘alayah’, the Bombay edition has ‘dlayam’. At any rate, Verse 58 
seems to contradict the previous Verse. If after restoring the Vedas to 
Brahma, Narayana returned to his own nature, where would his form 


be that had the horse-head?”!*? 


3.VII. Slaying of the demons Madhu-Kaitabha: 
The two demons Madhu and Kaitabha, quickly came back to that spot where 


they kept Vedas after they could not find the source or person from where 
the sounds came. However, they guessed that the Vedas were stolen by 
Visnu. The two extremely powerful demons rushed out from the nether 


region. 


Returning to the spot where the primeval lotus gave them birth, they found 
the puissant being, the creator, who existed assuming the form of Aniruddha 
with fair complexion and endowed with grandeur like the moon. He the 
possessor of immense powers was under the sway of yoga-sleep, his body 
stretched on the waters and dwelling in a space as vast as itself: !4° 

“Tata uttamasthaya vegam valavatambarau/ 

Punaruttasthatuh sighram rasanamalayattada/ 

Dadrsate ca purusam tamevadikaram prabhum// 


Svetam candravisuddhabhamaniruddhatanau sthitam/ 


'38 Commentary of the Bengal edition of MBh, 12.331.58. p.3724. 
'3° Roy. P.C, The Mahabharat. pp.605-606. 
'49 Roy. P.C, The Mahabharata. p. 606. 
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Bhiyo’apyamitavikrantam nidrayogamupagatam// 
Atmapramanaracite apamuparikalpite/ 


Sayane nagabhogadhye jvalamalasamavrte//”!*! 


The body of the supreme Lord possessing extraordinary brilliance, and with 
the attribute of sattva, laid on the anantandga that appeared to radiate flames 
of fire for the resplendence attached to it. Looking at him the two demons 
roared into a loud laugh.'4* Endued with the attributes of rajas and tamas, 
they said— 

“Ayam sa purusah Svetah Sete nidramupagatah// 

Anena nunam vedanam krtamaharanam rasat/ 


Kasyaisa ko nu khalvesa kinca svapiti bhogavan// 


Ityuccaritavakyau tau vodhayamasaturharim/”'* 


With these words, the two demons aroused Hari from his Yoga- 


slumber.’?!“4 


Narayana, was awakened and He anticipated that the demons planned to 
have an encounter with him. Narayana also set his mind to satisfy their wish. 
Instantly a battle took place between them. The demons were embodiments 


of the attributes of rajas and tamas and Narayana an attribute of sdattva. 


141 VMBh,12.335.53-55. 

'42 “Niskalmasena sattvena sampannam ruciraprabham/ 

Tam drstva danavendrau tau mahahasamamuncatam// 
Ucatusca samavistau rajasa tamasa ca tau/” MBh, 12.335.59-60a. 
43 MBh, 12.335.60b-62a. 

4 Roy. P.C, The Mahabharata, p.606. 
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“Atha yuddham samabhavattayornarayanasya ca/ 
Rajastamovistatant tavibhau madhukaitabhau/ 


Brahmano’ pacitim kurvvan jaghana madhusiidanah//’!* 


Narayana slew both the demons to gratify Brahma. By killing the demon 
Madhu Narayana came to be known by the name of Madhustdana, the 
slayer of Madhu. Thereafter aided by Lord Narayana and assisted by the 
Vedas, Brahma created all the three worlds with movables and immovables. 
The story ends with the following s/okas— 

“Tau danavau harirhatva krtva hayasirastanum/ 

Punah pravrttidharmartham tameva vidadhe tanum// 

Evameva mahabhago vabhiivasvasira harih/ 


Pauranametat prakhyatarh riiparh varadamaisvaram//”!*6 


In this way Lord Narayana in his horse headed form killed the demon 
Madhu-Kaitabha and then resumed his original appearance for sake of 


worldly pleasure. 


This ancient myth of Hayasira Visnu is said to be similar to the Vedas!*” and 
it has also been said that person who frequently listens to and recites this 


upakhyana_ with devotion, his learning and wisdom can never be 


'45 MBh, 12.335.63b-64. 
46 MBh, 12.335.68-69. 
'47 «Ftaddhyasiro rajannakhyanam tava kirttitam/ 


Puranam vedasammitam yanmam tvam pariprcchasi//”Mbh, 12.335.72. 
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destroyed.'*® Lord HayaSira is famous in the several purdnic myths also. It 


will be discussed in the following chapter. 


Hayagriva as reflected in the Harivamsa: 


The Harivamsa is believed to be anappendix or supplement to 
the Mahabharata and quite similar in genre to the purdnas. Several 
comments have been written on the close relationship between Harivamsa 
and purdnas. In this context Rocher says that stories are retold from the 


Harivamsa in purdanas like Visnupurdna and Bhagavatapuradna. 


In the Harivamsa, Krsna is the supreme lord and various episodes of his life 
including the great deeds he performed as an incarnation of Visnu, is 
portrayed here. There is also reference of Hayagriva as a demon who is 
similar to that of the Mahabharata. In the Harivamsa Hayagriva is listed 
among other demons like Vipracitti, Sibi, Ayosanku, Ayosiras, ASsvasiras. 
The demons accompanied Bali to fight against Visnu in his Vamana form.!*” 
Interestingly Hayagriva is listed with Asvasiras who appears to be a horse 
headed one. In other place of Harivamsa, Hayagriva is mentioned as 
conflicting with the gods regarding the legend of Taraka battle.'°° 
Subsequently Harivamsa mentions Hayagriva in the list of other demons like 
Maya, Tara, Varaha, Sveta and Svaralamba gathered to help the demon 


151 


Kalanemi.'°* In Harivamsa 44.67, portrays two demons, one is called 


148 “V9 hyetadbrahmano nityam srnuyaddharayita va/ 

Na tasyadhyayanam nasamupagacchet kadacana//” MBh, 12.335.70. 
' HariV,31.68-70. 

130 ibid. 33.15, 

'S! ibid.,37.6. 
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Hayagriva and the other is an incarnation of Hayagriva called Kesi. 
However, these two demons were ultimately killed by Krsna. The VP gives 
an older version of the story of Kesi who was not at all connected with the 
demon Hyagriva.!°? In other place of this text Hayagriva accompanied the 
demons Nisunda, Pafcajana and Varadatta and other hundred sons of 
Bhaumasura.'*? In 92.8 of Harivamsa it is mentioned that Hayagriva along 
with Nisunda and Narakasura was killed by Krsna. Harivamsa 109.40 has a 
list of the heroic actions of Krsna. Here it is stated that Krsna killed the 
demon Hayagriva and his companions to do good to the gods. It is 
significant that early records testify that Hayagriva was always killed by 
Krsna but not by Visnu. On other hand, MBh describes the horse headed god 
is a form of Visnu, most frequently called Asvasiras and Hayasiras. It 
appears that throughout the epic period two somewhat variant trends of horse 
headed form are available. The Mahabharata refers to the divine Hayasira, 
but the Harivamsa mentions the Hayagriva as a demon, both being distinct 


manifestations of energy, one as implied as good and the other as evil. 


The mythological narrative of Hayasira Visnu mentioned in_ the 
Mahabharata provides us with the picture of Visnu in cosmic form. It 
reminds us of the Vedic connection of the cosmic form of the sacrificial 
horse, and also how Visnu assumed a horse-headed form in a cosmic 
manner. Another point to be noted in this connection is that the names of the 
demons, having the meaning of the forms of horse, are said to be the sons of 
Danu. We come to know from the Mahabharata that Madhu and Kaitabha 


were killed for stealing of the Vedas, but it is not mentioned clearly whether 


152 VP 5.15. 
'53 HariV,91.19. 
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the demon Hayagriva abducted the Vedas and whether he was punished for a 
similar sin or any other offence. This ambiguity turns as a source of 
animation for the expansion of the myth of demon Hayagriva in the later 


purana texts. 


Thus, in the central myth of Mahabharata, the killing of Madhu and 
Kaitabha by Hayasira Visnu is linked with the element of allegory. Madhu 
and Kaitabha are the symbolic representations of the qualities, the inert 
tamas and passionate rajas, which are inherently opposed to the luminous 
pure sattva, the symbolic form of Visnu. Here it is stated that the two 
demons were overwhelmed by the qualities of tamas and rajas, the two 
elements of their origin. Vedas are symbolically represented as knowledge, 
through which the sattva guna is acquired. The central myth of Hayagriva 
serves the important point that lord Visnu attained the form of horse headed 
god to recover the stolen Vedas from the demons Madhu-Kaitabha, and 


became the supreme lord of learning and wisdom. 


CHAPTER IV: 
HAYAGRIVA IN 


DIFFERENT PURANAS 
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The purdnas' occupy a unique position in Indian literature, both sacred and 


secular, preserve the vast cultural history of ancient India with historical 
legends, traditions, sacred rituals, ceremonies and various diverse arts and 
sciences. They aim at glorifying the great divinities of Brahma, Visnu or 
Siva and their several forms; but to apotheosize their own specific deity as 
superior to others, they turn sectarian. Prof.Sukumari Bhattacherji 


comments, 


“Puranas are sectarian scriptures, each magnifying the cult and 
character of Siva, Brahma or one or other of the incarnations of 


Visnu.””” 


Visnu, a major god of Indian pantheon originated in the Rgveda, and there is 
a vast mythological elaboration of Visnu in the post Vedic texts like the 
Mahabharata and the Puranas. In the post Vedic age, Lord Visnu gradually 
emerged as a prominent and independent deity; a trend of combining both 
human and animal forms as incarnations of Visnu is often seen. The 
incarnation of the half-horse & half-man Visnu variously known as 
Hayagriva, Hayasiras or Hayasirsa, Hayasya finds mention in the 
Mahabharata and in some purdnas. Hayagriva is mentioned in the santi 
parva of the Mahabharata where we learn how the Horse-headed Visnu 


brings back the stolen Vedas and how He kills the demons Madhu and 


' The word purdna meant originally nothing but ‘Purdnam Akhydnam’ i.e. ‘old story’. In 
the Kautilytya Arthasastra I, 5 in its definition of itihasa enumerates purdna and itivrtta 
as belonging to the content of itihdsa. As itivrtta can only mean a “Historical event”, 
purana probably means “mythological and legendary lore.” 

? Sukumari Bhattacherji: The Indian Theogony. A comparative Study of the Indian 
Mythology from the Vedas to Puranas, p.19. 
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Kaitabha. The story of the Mahabharata symbolizes the triumph of the 


supreme knowledge being guided by the god over the demons of passion and 
darkness. The accounts found in the Mahabharata and the purdnas are 
conflicting, but they provide us with valuable materials regarding the origin 


of Hayagriva concept and extent of the cult in ancient India. 


The purdanas belong to the religious literature which culminates in the 
worship of Visnu and Siva, they are approximately what the Veda is for the 
oldest religion, the Brahmanism. The purdnas are closely connected with the 
epic. They go back undoubtedly to a very distant past and have their roots in 
the Vedic texts. We come across numerous legends previously noted in the 


Rgvedic hymns and the Brahmanas, again in the purdanas. 


Purdnas have generated the concept of trinity, Brahma, Visnu and 
Mahesvara. However, though ancient purdnas are identified with five 
characteristic features, the sectarian approach, although prominent is not a 


feature of the purdnas. Winternitz states that, 


“What is especially significant of almost all our purdnas, their 
sectarian character, 1.e., their being dedicated to the cult of some god 
or other, of Visnu and Siva, is completely ignored by the old 


definitions.’ 


Even though there is no mention of such feature, the puranas themselves 
have recognized that feature. Eighteen purdnas have been divided into three 
categories known as sdattvika, rdjasa and tamasa, depending upon the three 
gunas like sattva, rajas and tamas. But here instead of these three categories 


of sattvika, rdjasa and tamasa, we take them as Vaisnava, Sakta and Saiva, 


3M, Winternitz: History of Indian Literature, Vol. I, p. 522. 
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the religio-sectarian purdnas divided among religious communities to 


progress our discussion about the presence of Hayagriva. 


In this chapter we have tried to highlight a point as to how Hayagriva 
appears in different purdnas and then we have shown different contradictory 


observations about Hayagriva in several sectarian purdnas. 


In the post epic purdna literature, the prominent purdnas which give an 
insight into Hayagriva are, the Visnupurdna, Bhagavatapurdna, Agnipurdana, 
Devibhagabatapurana etc. The tradition of incarnations of Visnu conceived 
in ancient times, crystallized into form and conception of the ten incarnations 
subsequently, but the list varies from text to text. An effort to analyse the 
Hayagriva concept reflected in different purdnas, has been made from four 


different angles which are as follows: 


“* Establishment of Hayagriva in different purdnas as an avatara. 
* Mythological aspect of the Hayagriva in different purdnas. 
“* Iconographical descriptions of Hayagriva in different purdnas. 


“* Mode of worship of Hayagriva. 


1.Establishment of Hayagriva in different Purdnas as an avatara: 


The Vaisnava purdanas tries to establishment Hayagriva as an avatara. Their 


views are noted bellow. 


“* In the Visnupurdna Hayagriva finds the fourth place among the count 
of avataras. The count goes as Matsya, Kurma, Varaha, Asva and 


Simha. 
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“Matsyaktirmavarahasca-simharupadibhih sthitim/ 


Cakara jagato yo’hajah yo’hadya mamalapisyati//"* 


Asva refers to Hayagriva Visnu with the head of a Horse, who is said to 
manifest after the end of a grand sacrifice, performed by Brahma. He 
breathed the Vedas through his nostrils as mentioned in second book of the 
Bhagavatapurdana. The fourth avatara is always elsewhere to be the Vamana 
or dwarf, but in the Visnupurdna, Asva is mentioned as fourth avatdra? of 
Visnu. Interestingly Varaha , Asva and Simha are anthropomorphic, bearing 
boar’s head or horse’s head as well as lion’s head respectively in the human 
body. However, they are somehow different from the Matsya avatara. Study 
of the purdna texts reveals that Matsya, Vardha and Asva form of Visnu 
symbolize a direct or indirect association with revival of the earth from 


drowning. 


Again the same purdana describes in context with Jambudvipavarnanam, that 
such incarnations reside in certain regions— 

“Bhadrasve varse bhagavan visnuraste hayasira dvija/ 

Varahah ketumale tu bharate kirmartpadhrk// 

Matsyartipasca govinda karusvante janardanah/ 


Visvartipena sarvatra sarvah sarvesvaro harih//””° 


4 “Matsyakirmavarahdsca-simhariipadibhih sthitim/ 

Cakara jagato yo’hajah yo’hadya mamalapisyati//’ ViP,5.17.11. 

> Descent of an incarnation in this earth particularly the incarnation of Visnu is available 
in ten principal forms, viz. the fish, tortoise, boar, man-lion, dwarf, the two Ramas, Krsna, 
Buddha and Kalki. 

© VP, 2.2.49-50. 
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In Bhadrasva, the twice born one, Visnu resides, as horse headed 


Hayasiras; in Ketumdla, as the Varaha; as the Ktrma in Bharata; as 

the Matsya in Kuru; in his all pervasive role, the omnipresent Hari is 

everywhere. ’ 
There are four principle regions in relation to mount Meru which is at the 
centre and a) Bhadrdsva is in the east of Mount Meru , b) Ketumdla is west 
of Mount Meru, c) Bharata in the south of Mount Meru and d) Kuru that is 
in the north of Mount Meru.® Willson states that, Meru is confined in north 
and south by the two mountains Nila and Nisadha, and in the east and west 
by Gandhamadana and Mdalyavan. The mountains appear as pericarp of a 
lotus with Meru within. The petals of the lotus world are represented by the 


countries Bharata, Ketumdla, Bhadrasva, and Uttarakuru.? 


“+ Bhagavatapurana contains four lists of incarnation of Visnu found in 
the first!®, second!!, the tenth'* and the eleventh'? skandhas. The 
second, third and the forth list of avataras include Hayagriva as the 


tenth'*, second!> and the sixth'® incarnation of Visnu respectively, 


tl’ 


while in the first’’ list of avatara Hayagriva is not available. 


7 Nath Datta, Manmath: Visnu Purdndm English translation, p.119. 

8 Williams, Monier: Sanskrit English Dictionary, pp. 294,309, 746, 753. 

? Wilson, H.H: Visnu Purana, A System of Hindu Mythology and Tradition, p.139. 

10 BhP,1.3.1-25. 

"| ibid.,2.7.1-38. 

"2 ibid.,10.40.17-22. 

'3 ibid.,11.4.1-23. 

'4 (i) Varaha, (ii) Suyajita, (iii) Kapila, (iv) Dattah, (v) Four sages: Sanaka, Sanandana, 
Sanatana, Sanatkumara, (vi) Narayana and Nara, (vii) Dhruva, (viii) Prthu, (ix) Rsabha, 


(x)Hayagriva, (xi) Matsya, (xii) Kiirma, (xiii) Nrsimha, (xiv) Gajendra, (xv) Vamana, 
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In the second list Brahma narrates various forms of Visnu with their specific 


activities. Regarding Hayagriva Brahma states: 
“Satre mamasa bhagavan hayasirasatho/ 
Saksat sa Yajnapurusastapantyavarnah/ 
Chandomayo makhamayo’ akhiladevatatma 


Vaco vabhiivuruSatih svasato’asya nastah//”!® 


That glorious lord incarnated as Hayagriva, horse necked god, of 
complexion like gold is the Yajiapurusa presiding deity of all 
sacrifices. He is the main object of worship in the Vedas or Veda 
incarnate, the sacrifice incarnate for whose grace sacrifices are 
performed and who is the soul of all the deities. From the breath out of 


his nostrils beautiful words i.e., Vedic hymns came forth.'” 


(xvi) Dhanvantari, (xvii) ParaSurama, (xviii) Rama, (xix) Balarama, (xx) Krsna, (xxi) 
Buddha, (xxii) Kalkin. ibid.,2.7.1-38. 

'S i) Matsya, (ii) Hayagriva, (iii) Kiirma, (iv) Varaha, (v) Nrsimha, (vi) Vamana, (vii) 
Parasurama, (viii) Rama, (ix) Buddha and (x) Kalkin. ibid., 10.40.17-22. 

'6 (i) Nara and Narayana, (ii) Hamsa, (iii) Dattatreya, (iv)Four sages: Sanaka, Sanandana, 
Sanatana, Sanatkumara, (v) Rsabha, (vi) Hayagriva, (vii) Matsya, (viii) Varaha, (ix) 
Kurma, (x) Nrsimha, (xi) Vamana, (xii) Parasurama, (xiii) Rama, (xiv) Krsna, (xv) 
Buddha, (xvi) Kalkin. ibid.,11.4.1-23. 

17 (i) Four sages: Sanaka, Sanandana, Sanatana, Sanatkumara, (11) Varaha, (iii) Narada, 
(iv) Nara and Narayana, (v) Kapila, (vi) Dattatreya the son of atri, (vii) Yajia, (viii) 
Rsabha, (ix) Prthu, (x) Matsya, (xi) Ktrma, (xii) Dhanvantari, (xiii) Mohini, (xiv) 
Nrsimha, (xv) Vamana, (xvi) Parasurama, (xvii) Vyasa the son of Parasara, (xviii) Rama, 
(xix) Krsna, (xx) Balarama, (xxi) Buddha and (xxii) Kalkin. ibid.,1.3.1-25. 

'8 BhP,2.7.11. 

'9 Shastri. J. L, Tagare. G. V: The Bhadgavata Purana (Part-1), pp.189-90. 
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Here in this reference Hayagriva is associated with the Yajnapurusa. It may 


be the indication of the later Vedic myth found in the Satapatha Brahmana 
and Taittiriya Aranyaka where Yajiia’s head was cut off and again replaced 
by a horse’s head. The complete verse portrays Hayagriva as an avatara and 
also the source of sacrifice and the Vedas. In this manner Hayagriva, the 
horse headed god is the embryonic entity, an embodiment that portrayed in 


the famous Purusa Sikta of Reveda. 


The third list of avataras mentioned in the Bhadgavatapurdna glorifies the 
form of Hayagriva, a horse headed god, for his slaying the demons Madhu 
and Kaitabha— 

“Namah karanamatsyaya pralayavdhicaraya ca/ 


Hayasirsne namastubhyam madhukaitabhamrtyave//”° 


My bow to you, the fish incarnation, the cause of the world who 
moved freely in the cosmic water of the ocean of deluge. Hail to you 
who assumed the form of Hayagriva, horse necked god for killing the 


demons Madhu-Kaitabha.”! 


The fourth list of avatara in the Bhagavatapurana depicts Hayagriva as one 
of the various incarnations of Visnu. In the eleventh skandha Drumila 


describe the Lord’s incarnation as: 


“Hamsasvarupya vadadacyuta atmayogam 


Dattah kumara rsabho bhagavan pita nah/ 


20 BhP, 10.40.17. 
21 Shastri. J. L, Tagare. G. V: Op.cit. p.1501. 


CHAPTER IV: | 116 
HAYAGRIVA IN DIFFERENT PURANAS 


Visnuh Sivaya jagatam kalayavatirna- 


Stenahrta madhubhida srutayo hayasye//”” 


For the welfare of the world Lord Visnu personified in his own 
resplendence, in the form of a swan to expound jndnayoga to god 
Brahma... . Taking a horse necked form god Hayagriva, killed the 


demon Madhu and retrieved the Vedas.”? 


Both the third and fourth lists refer Hayagriva as associated with the 
recovery of the stolen Vedas and slaying of the demons Madhu and 
Kaitabha. These references remind us of the myth of HayaSira Visnu as 
found in the Mahabharata. It gradually developed into the puranic myth of 


Hayagriva at a later period. 


“* The Vamanapuradna primarily mentions Hayagriva as the third 
incarnation of Visnu. In this text no incarnation is mentioned after 
Vamana. R.C Hazra states that the word avatara is rarely used here in 
connection with Visnu’s incarnations, but the word pradurbhava in its 
stead is found.”* 

“* In the Agnipurdna Hayagriva is reflected as the fifth incarnation of 
Visnu: 

“Varaha narasimhesa vamanesSa trivikrama/ 


Hayagrivesa sarvvesa hrsikesa harasubham//””” 


2 BhP,11.4.17. 

?3 Shastri, J. L, Tagare. G. V: Op.cit. pp.1918-1919. 

4 Hazra, R.C: Studies in the Purdnic Records on Hindu Rites and Customs, p.87. 
5 A gniP,31.6. 
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Salutations, O Boar, lord as Man lion, lord as dwarf, Trivikrama, lord 


as Horse necked Hayagrivesa, lord of all beings, Hrsikesa Visnu the 


lord of all senses, destroy my impurity.”° 


Here Hayagriva is mentioned along with some of the traditional avataras of 
Visnu with respect to ritual. The traditional avataras and Hayagriva are 
mentioned here in regard to “Mode of Cleansing oneself and others” in 
which the god agni narrates the ritual of cleansing prescribed with an 
intention to free oneself from suffering and conquer the joy. Agnipurdna 


contains probably the earliest list of the twenty four avataras of Visnu. 


“* The Dhyana mantra of Garuda Purana (chapter 202) provides us a 
list of various forms or murtis of Visnu along with others. The 
traditional ten incarnations are present here, but there are several 
others including Hayagriva. They are respectively: (1) Matsya, (ii) 
Trivikrama, (i11) Vamana, (iv) Nrsimha, (v) Varaha, (vi) Narayana, 
(vii) Kapila, (viii) Hayagriva , (ix) Narada, (x) Kirma, (xi) 
Dhanvantari, (xii) Sesanaga, (xiii) Yajia, (xiv) Vyasa, (xv) Buddha, 
(xvi) Kalkin, ma(xvii) Visnu, (xviii) Madhustidana, (xix) Madhava, 
(xx) HrsikeSa, (xxi) Janardana, (xxii) Sridhara, (xxiii) Padmanabha, 
(xxiv) Vasudeva. Hayagriva is mentioned here as the eighth 


incarnation of Visnu.7’ 


6 Shastri, J. L, Bhatt. G. P, Gangadharan.N. The Agni Purana (Part 1), p.82. 
7 GarP, 202. 
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Although there is no clear reference of Hayagriva as the redeemer of the 


Vedas from the demons Madhu and Kaitabha, by slaying them, however the 


text contains the idea of worship and iconographical details of Hayagriva. 


“* Form the reference of Matsyapurdna it seems that Hayagriva might be 
an antecedent to the Matsydvatara. Moreover, the text contains the 
core concept of the Vaisnava myth about Hayagriva who recovered 
the Vedas from the demons Madhu and Kaitabha by slaying them. 


However, here is no explicit description of Hayagriva as Visnu. 


In both the Vamanapurdna and Matsyapurdna it might not be intended to 
indicate a fixed list of avataras of Visnu but the purdnakara’s intention 


might be to mention the image as the destroyer of evil. 


This concept of Hayagriva as an avatara in several Vaisnava purdnas might 
be followed from the HayaSiras avatara as mentioned in the account of santi 
parva of the Mahabharata. The sdnti parva simply refers to Hari’s taking of 
horse head as a second form.”® The specific terminology associated with the 
horse-headed manifestation, however, is not yet that of the classical avatara 
doctrine. Van Gulik finds the oldest avatara list that unquestionably includes 
the horse form to be that of Visnupurdna.”’ Gonda also pointedly agree with 
him.°° According to Kramrisch, the iconic form of Hayagriva along with a 


brief reference to his rescuing of the Vedas from the two demons is given in 


28 “ Jahau nidramatha tada vedakaryarthamudyatah/ 

Aisvarena prayogena dvitiyam tanumausthitah//”MBh, 12.335.43. 

?° Van Gulik, R.H: Hayagriva: The Mantraydnic Horse Cult of China and Japan, p.17. 
3° Gonda, J: Aspect of Early Visnuism, p. 148. 
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the Visnudharmottarapurdna.*! This description of Hayagriva follows the 


man-lion and the boar. 


2.Mythological aspect of Hayagriva in different puranas: 


Amongst the five sectarian groups of the purdnas such as, the Vaisnava, 
Sakta, Saiva, Ganapatya and Saura, three of the major sectarian purdnas 
mention Hayagriva. The central vaisnava myth of Hayagriva is based on the 
theme of recovery of the Vedas from the demon(s). However, the Hayagriva 
myths are found in different sectarian puradnas with some variations, but 
more or less similar in the saiva and the sakta puranas. In the vaisnava 
puranas Hayagriva is portrayed as an incarnation of Visnu who protects the 
Vedas for the welfare of the universe.** On the contrary, we find the 
demon(s) slain by Lord Visnu for stealing the Vedas.** Elsewhere it is seen 
that Hayagriva was slain by Visnu due to personal conflict rather than 


stealing of the Vedas.*4 


“* The Matsya Purana describes that in a great deluge when the whole 
world was burnt down Visnu in the form of a horse restored the four 
Vedas and Vedangas. Here in this puradna Matsya himself says— 

“Nirdagdhesu ca lokesu vajiriipena vai maya/ 


Angani caturo vedah puranam nyayavistaram// 


31 Kramrisch, Stella: Visnudharmottara: A Treatise on Indian Painting and Image 
Making. Trans, pp. 104-105. 

3? MatP,53.5; AgniP,2.1-17; BhP,5.18.1-6, 7.9.37, 8.24.7-57, 11.4.17. 

33 A gniP,2.1-1, BhP,8.24.7-57. 

4 ViP,5.19; MatP, 173.15; Bh.P,6.10.19, 8.10.21, 7. 2.4-5. 
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Mimamsam dharmasastranica parigrhya maya krtam/ 


Matsyariipena ca punah kalpadavudakarnave//””*» 


When the entire region was devastated by fire at the great dissolution, 
I in the form of a Horse took the four vedas with the six veddngas, as 
well as the purdnas, the manifold nydyas, the mimadmsas and the 
dharmasastras. Thereafter in the beginning of a new age I assumed 
the form of matsya immersing myself in the furious water at the time 


of dissolution of the universe and explained them fully to Brahma. 


“* In the Agnipurana we come across a reference where agni describes 
the manifestation of Hari in the form of fish for the destruction of the 
wicked persons and the protection of the pious.*° Here we see the 
myth where matsya mentions to Manu about a time when Visnu was 
manifested as a fish*’ who would save Manu along with the seven 
sages when the ocean would flood the earth.** Thus Manu heard the 
purdana, the destroyer of all sin as narrated by matsya and praised it.* 
Later, it appears that the demon Hayagriva while devastating the 
Vedas, was killed by Visnu who assumed the form of a fish and 


recovered the Vedas— 


3° MatP, 53.5. 

36 “Matsyavataram vaksye’ham vasistha Srnu vai hareh/ 
Avatarakriya dustanastyai satpdlanaya hi//’AgniP,2.2. 
37 A gniP,2.3-10. 

oO ibid. 2.1 1-15. 


39 “Susrava matsyat papagnam samstuvan stutibhisca tam/”ibid.,2.16a. 
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“Brahmavedapraharttaram Hayagriva fica danavam//"° 


The matter of abduction of the Vedas as well as the slaying of the demon 
Hayagriva is only indicated in the Matsyapurdna, but the myth of slaying of 
the demons Madhu and Kaitabha (madhu-kaitabhavadham) appears in a 
chapter in this purdna.*' However, the incident is not directly linked to the 
revelation of the Vedas, but it is relevant with the incident of Madhu and 
Kaitabha’s annihilation by Lord Visnu. Here it is not clear whether Lord 
Visnu assumed a horse headed form to kill the demons. But a different 
version can be found in the same purana, where matsya himself says that 
while the world was destroyed in a great deluge, He took a horse form to 


recompile the vedas and vedangas.” 


Both Matsyapurana and MBh consider Vedas are the source of the entire 
creation, having a similar myth where Visnu is the rescuer of the creation. 
However, they differently opine Madhu and Kaitabha as the obstructers of 
creation (VP) and they are the abductors of the Vedas (WBh). So the original 
Hayasira myth appears to be reflected in the great epic Mahabharata which 


might be developed in the Matsyapurdna subsequently. 


“* To have a clear view about the Hayagriva myth, we may discuss the 
Bhagavatapuradna’s account which is briefly narrated at the start of 


the text of the Matsyapurana. In the MatP the narrative has started 


40 ibid.,2.16b. 
41 MatP,170.1-30. 
“2 “Nirdagdhesu ca lokesu vajiriipena vai maya/ 


Angani caturo vedah puranm nydayavistaram//” MatP,53.5. 
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with the incident of rescuing of Manu from the flood of dissolution. 


Here we can find Matsya, as saying to Manu that at the beginning of 
the re-creation of the universe Matsya shall propagate the Vedic 
knowledge.** Brown says that— 

“The Bhagavata’s account in this context is basically as same as the 
MatP, but compiles an interesting introduction and conclusion.” It 


may be for the congestion of the myth. 


The myth is as follows: Long ago, at the end of a kalpa, a flood of 
dissolution began. Brahma had desired to take a rest and went to sleep. From 
his mouth slipped out the Vedas which was carried away by the demon 
Hayagriva.* Katre, O’Flaherthy and S.S.Dange noted this curious 
development.*° Noticing the act of Hayagriva Lord Hari assumed the form of 
a glittering fish.*’ From this point the traditional matsya account starts. This 
account ends with the reference of matsya’s teaching to the king about the 
divine anthology of the purdna known as ‘Matsyapurana’ while sporting in 


the ocean of dissolution.** The chapter conclude with these words— 


‘3 “Evamekarnave jdte caksusadntarasanksaye/ 

Vedan pravarttayisyami tatsargadau mahipate//”’MatP,2.15. 
“4 Brown, C. Mackenzie: The Triumph of the Goddess,p.37. 

4 “Kalendgatanidrasya dhatuh sisayisorvali/ 

Mutkhato nihsrstan vedan hayagrivo ‘ntike’harat//”BhP, 8.24.8. 
“6 Brown, C. Mackenzie: Op. cit. p.244. 

47 “ Inatva tad danavendrasya Hayagrivasya cestitam/ 
Dadhara saphariripam bhagavan harirtsvarah//” BhP,8.24.9. 
48 “Tryuktavantam nrpatim bhagavanddipirusah/ 

Matsyartipi mahambhodhau viharamstattvamavravit// 


Puranasamhitam divyam samkyayogakriyavatim/ 
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“Atitapralayapaya utthitaya sa vedase/ 


Hatvasuram Hayagriva m vedam pratyaharaddharih//’”” 


After the asura was slain by Lord Hari, Hayagriva restored the Vedas to 

Brahma who awoke after the end of the dissolution. Karmarkar states that— 
“Taking a rather literal historical approach to the flood legend he sees 
the rescue of Manu and the recovery of the Vedas to be probably being 
attributed to the fish just after the flood subsided, around the time of 
the end of the pre-aryan and the beginning of the Vedic civilization. 
But in the next note, the motif of the veda-stealing demon is clearly a 
late addition.”*° 


In this reference HayaSiras replaced into Matsya, and the demons Madhu- 


Kaitabha replaced into demon Hayagriva.>! 


It is interesting to note that in the eighth skandha of Bhagavatapurana the 
entire myth is cited, where Matsya-Visnu recovers the Vedas from demon 
Hayagriva, but in the previous and later skandhas it is stated that Hayasira- 
Visnu recovered the Vedas from the demons Madhu and Kaitabha after 
killing them.*” This contradictory and complexing note of the purdnakdara in 


the purdna is difficult to understand. 


Satyabratasya rajarseratmagyhyamasesatah//” ibid.,8.24.54-55. 

9 ibid.,8.24.57. 

°° Brown, C. Mackenzie: Op.cit., ‘loc. cit.’ p.244. 

>! BhP,2.7.12 mentions to the new version of the matsya story, mentioning the vedas 
slipping from Brahma’s mouth and Matsya’s recovery from them, but without referring to 
any demon or demons. 


>? BhP,5.18.1-6; 7.9.37; 11.4.17. 
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Dikshitar thinks that the purpose of the matsya avatara, was not directly 


expressed by the Matsyapurana. The purpose is explicit in the 
Bhagavatapurdna’s description, where slaying of Hayagriva to recover the 
Vedas is available. Furthermore, he suggests two possibilities of this 
account, either the BhP supplied the motive which was missing in the MatP, 
or the MatP was aware for the detailed version described in the BhP and did 


not repeat it.°? 


Without taking consensus on date of composition the two 
puranas it is incapable to affirm this account. According to Dikshitar, MatP 
is the earliest purdna and it took its full form around third century A.D. ** 
The date of composition of the BhP is probably between the eighth and the 
tenth century A.D.°> Moreover, the BhP’s myth mentions that the ‘purdnic 
samhita’ is taught by matsya as noted in the text. It is an impartial clear 
reference by the MatP pointed out by Prasada, Hohenberger and it is 
accepted by Sridhara also.*° Hohenberger says that the fish legend of BhP 
adds on to the version of MatP and that the AgniP account is dependent on 
the BhP’s version.°’ However, Dikshitar accepts that the BhP, and AgniP 
follow recent tradition and the MatP abides more by the epic.** Nevertheless 
the version of Bhdgavatapurana is also referred to by other puranas. 
Garudapurana tells us that Hari, having assumed the form of a fish, slew the 


demon Hayagriva, recovered the Vedas and protected Manu.* 


°3 Dikshitar, V.R. Ramchandra: The Matsya Purdna—A Study, p. 54. 

4 Dikshitar, V.R. Ramchandra: ibid., pp.71-72. 

°° Sheridan, Daniel: The Advaitic Theism of the Bhagavata Purana, pp.111—113. 
5° Brown, C. Mackenzie: Op.cit. p.245. 

>” Brown, C. Mackenzie: ibid., ‘loc. cit.’ p.245. 

°8 Dikshitar, V.R. Ramchandra: Op. cit. pp. 5-6. 


°° “Matsyadikasvaripena avatdram karotyajah/ 
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Interestingly Bhagavatapurdna mentions Hayagriva as a demon led by Vrtra 


against Indra. Sage Sukadeva describes here the battle between Indra and the 
asuras— 

“Nanuci Samvaro’narva dvimurdha rsabho’ mvarah/ 

Hayagrivah sankusira vipracittirayomukhah// 

Pulamo vrsaparva ca prahetirhetirutkalah/ 


Daiteya danava yaksa raksamsi ca sahasrasah//”? 


In the eighth skanda suka elaborates the battles between Narayana and the 
demons. Hayagriva is portrayed here as an asura— 
“Hayagriva h sankuSirah kapilo meghadundubhih/ 


Tarakascakradrk Sumbho nigsumbho jambha utkalah//’”*! 


Elsewhere this purdna speaks of a myth where demon Hayagriva is in 

conflict with Visnu. This passage describes Hayagriva as one who steals the 

Vedas. Matsyapurana also mention an account of demon Hayagriva along 

with others who were, prepared to fight against Visnu with their armies— 
“Yuktam rathasahasrena Hayagriva stu danavah/ 


Syandanam vahayamasa sapatnanitkamarddanah//”™ 


Matsyo bhitva Hayagrivam daityam hatvajikantakam// 
Vedananiya manvadinpalayamasa kesavah/ 

Mandaram dharayamasa kirmo bhitva hitaya ca//”GarP, 142.2-3. 
6° BhP,6.10.19-20. 

8! ibid,,8,10.21. 

®? MatP, 173.15. 
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“+ Visnupurdna also mention demon Hayagriva along with Muru, 


Paficajana etc. Here only the name Hayagriva is mentioned for the 
demon but there is no mention of it as having a horse headed form. In 
the context of the “Narakasuravadhah”’ Naraka, the son of earth, who 
rules over the city of Prdgjyotisa, inflicts a great injury upon all 
creatures. Sakra i.e., Indra, came to visit Sauri i.e., Krsna at Dvaraka, 
and told him, about the tyranny of the asura.© Having heard this, the 
divine Hari smiled, and after getting up from his throne went to 
Prdagjyotisa. The city of Pragjyotisa was barred from entry by nooses 
built by the demon Muru, having edges as sharp as razors. Hari, flung 
his sudarsana cakra and minced them into pieces.“ Thus having slain 
Muru, Hayagriva and Pancajana, Hari quickly entered Pragjyotisa— 


“Hatva murum Hayagriva m tatha paficajanam dvija/ 


63 “Bhaumo’yam narako namna pragjyotisapuresvarah/ 
Karotisarvvabhutanamupaghatamarindama// 
Devasiddhasuradinam nrpananca janarddana/ 

Hrtva hi so’surah kanya rurodha nijamandire// 
Chatram yat salilasravi tajjahara pracetasah/ 
Mandarasya tatha srmgam hrtavan maniparvvatam// 
Amrtasravini divye manmatuh krsna kundale/ 

Jahara so’surohaditya vaichatyairavatam gajam//”VP,5.29.8-11. 
64 “Pragjyotisapurasyasit samantacchatayojanam/ 
Acita mauravaih pasaih ksurantairbhidvijottama// 
Tamsciccheda harih pasan ksiptva cakram sudarsanam/ 
Tato muruh samuttasthau tam jaghana ca keSavah// 
Murosca tanayan sapta sahasramstamstato harih/ 


Cakradharagninirdagdhamscakara Salabhaniva//” VP,5.29.16-18. 
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Pragjyotisapuram® dhimamstvaravan samupagatah//””° 


Thereafter a fierce conflict took place between Hari and demon 


Naraka and as a result Naraka was slain by him.°’ 


We have found the reference of the divine Hayagriva as an incarnation of 
Visnu in the previous adhydya® of the Visnupurdna as well as the demon 
Hayagriva found in the same purdna. But both of these divine and demonic 
Hayagriva are not related with the revival of the Vedas. Demon Hayagriva’s 
connection with Pragjyotisa and Naraka is mentioned in this purdna which 
may lead one to think about the evolution of Hayagriva in the sakta and 


tantrik traditions. 


“* Devi-Bhagavata, a sakta purana, gives a major mythological narrative 


of Hayagriva among several purdnas. It combines both the divine and 


°° The word Prdgjyotispura is derived from Sanskrit ‘Prag’ means former or eastern, and 
jvotisa’ a ‘star’, ‘astrology’, ‘shining,’ ‘pura’ a city thus meaning ‘city of eastern light’ or 
the ‘city of eastern astrology’. Prdgjyotisa was at the centre of Kamarupa, inhabited by 
kiratas and a site of the shrines of Devi as Dikkaravisini and Kamakhya. Pragjyotispura 
the name of the capital city is mentioned for the first time in the Ramayana and the 
Mahabharata in connection with its mythical asura king Naraka. In the Vanaparva of the 
Mahabharata, the sage Lomasa, pointing to a mount tells the pandavas, the story of 
Naraka. The daitya was slain by the supreme lord Krsna. 

6° VP,5.29.19. 

°” “Narakendsya tatrabhiinmahasainyena samyugam/ 

Krsnasya yatra govindo jaghne daityan sahasrasah// 
Satrastravarsam muncantam bhaumam tam narakam vali/ 

Ksiptva cakram dvidha cakre cakri daiteyacakraha//”VP,5.29.20-21. 
OE VE. 317, 
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the demonic Hayagriva in a single myth. The fifth chapter of the first 


Skandha, named “Hayagrivavatarakathanam” of DBh introduces a 
number of important themes that developed at a later period. The 
passage describes two forms under the same name, i.e., Hayagriva— 
one divine and another demonic by nature; the demon Hayagriva who 
had a boon from Devi that he would be destroyed by the Visnu- 
Hayagriva. In the DBh the myth of Hayagriva, is somewhat different 
from those of the myths discussed in the vaisnava purdnas. The 
unexpected disaster of Visnu by losing his head is explained by the 
motive that no action takes place without reason. 

“* Brahmdandapurdna, another sakta purdna, refers Hayagriva as the 
incarnation of Visnu. Hayagriva appear as the revealer of the secret 
glory of the goddess Lalita. No reference regarding his origin and 
victorious achievements has been given. Here Hayagriva is seen as 
speaker of the greatness of the mother goddess Lalita.’ This is 
somehow similar to the account of DBh, in the manner that as a form 
of the tamasi sakti, Devi plays an important role. It is said that 
Hayagriva obtained the secret knowledge from Devi. It is significant 
to hold Hayagriva as the lord of knowledge and wisdom. According to 
Sridhara, this occurrence glorifies Devi over the status of Hayagriva, a 
typical feature of the purdnas of its sectarian nature.”° 

“* Like the DBh, the Kdalikapurdna tells us the story as to how 


Hayagriva-Visnu killed the demon Jvarasura, who stayed at Manikiuta 


°° Babu, Sridhara: Hayagriva: The Horse-Headed Deity in Indian Culture, p.38. 
1 ibid.,p.38. 
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hill for the welfare of men, gods and demons.’! Interestingly another 


story in the same text expresses how Visvanatha the lord of the world 
(Jagatpatih) settled at Manikita hill after killing the demon 
Hayagriva.’* However, it is not clear whether the Lord of the world is 
referred to as Lord Visnu or Siva. The context appears to indicate that 
Siva is the killer of Hayagriva.” Moreover, Hayagriva is identified as 
a famous general of Naraka’s army. Naraka’™ with the help of 
Hayagriva defeated the gods thrice and was able to rob of the kundalas 


of Aditi.’> K@P mentions the demon Hayagriva as the northern door 


71 “Varnasaya daksinasyam lohityo brahmanagnisamutthitah/ 

Manikitah sthitah purvve hayagrivo harirsatah// 

Sa Hayagrivaripena visnurhatva jvarasuram / 

Nihatyasa Hayagrivah kridayai yatra sa sthitah//”KaP,78.74-75. 

? “Hayagrivena yuyudhe tatra devo jagatpatih// 

Hayagrivam yatra hatva manikutam puragatam/ 

Tatra yah pijayeddurgam saradam tantramantrakaih// 

Hayagrivasya mantrena tantrena garudadhvajam/ ’ibid.,80.24b-26a. 

3 B, Kakati: Aspects of Early Assamese Literature, pp-71-72. 

™ Narakasura was an asura, the legendary ancestor of all three dynasties of Prdagjyotisa 
Kamariupa. He is considered to be a son of Bhidevi. His kingdom, Pragjyotisa, find 
mention in both the Mahabharata and the Ramayana . 

® “Devesvaram tridha jitva Hayagrivasahayavan/ 

Adityah kundalayugam trisu lokesu visrutam// 

Sarvvaratnamrtasravi duhkhavighnaharam param// 

Jahara narako bhaumo nirbhito munisapatoh/ 

Pancavarsasahasrani rayyam pragjyotise’karot//”KaP,40.13-15. 

“Aditeh kundale mohajjaharamrtasambhave/ 


Denanrsin vadhamano vipranamapriye ratah//"ibid.,40.53. 
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keeper of the city Naraka.”© In connection with the killing of 


Hayagriva, KaP says that Garudadhvaja Krsna appeared in 
Prdgjyotispur, killed demon Muru and his six sons together with 
others. After that KeSava attacked and annihilated the powerful demon 
Hayagriva, who had fought with the gods for thousands of years and 
overthrew the enemies.’’ From the references found in the K@P, 
Hayagriva not only appeared as a benevolent god, but also he is 
described as a malevolent demonic form. KaP refers to several 
manifestations of Visnu or Madhava in connection with Hayagriva 
who is worshipped on the Manikuta hill. These references exhort us 
regarding the Hayagriva worship in the Kamarupa, the important 


center of northeast India. 


76 “Tatah sa pascimadvari narakah senaya saha/ 
Murum dvaradhipam cakre Hayagrivam tathottare//"ibid.,40.6. 
77 “Tasminnavasare prapa krsnah pragjyotisam puram/ 
Prathamam pscimam dvaramasadya garudadhvaja// 
Pasanam satsahasrani ksuran safchidya naikadha/ 
Jaghana sa murum daityam sanugafica savandhavam// 
Satsahasra mahavira danava dvari samsthita/ 
Hatascakrena harina tadaiva guruna saha// 

Murum hatva sahasrani putramstasyaparamsca sat/ 
Jaghana cakrena tada khandaso’nyamsca danavan// 
Tatohanekasilasanghanatikramya janardanah/ 
Saganam sanugancaiva nisundam samapothayat// 

Eko yo yodhayeddevan sahasram vatsaran pura/ 
Sakraiica samatikramya mahavira prakramah// 

Tam jaghana Hayagrivam samatikramya keSava/ 


Madhye lauhityasangasya bhagavan devakisutah//"ibid., 40.87. 
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“* In the Skandapurana, which is a Saiva purdna, a story mentions how 


and why the great Hari became the horse headed one.’® The summary 
of the account regarding Hayagriva mentioned in the Skandapurdna is 
as follows: Skanda asks Siva how Hari becomes a horse headed one, 
who caused the death of the vile demon and made an effort to clarify 
the meaning of the Vedas. Vyasa explains, the gods had started a 
sacrifice chanting the Vedic mantras. All of them went to the milk 
ocean and asked Brhaspati to tell them where Mahavisnu was. After 
meditating Brhaspati found out the existence of Hari’s location. The 
gods saw Mahavisnu sitting in a meditative poster with a bow. They 
endeavoured to wake him up and they drew the bow of Hari. Here the 
ants ate up the string of the bow. As a result one end of the string 
suddenly hit Hari’s neck and Hari’s head was cut off and went to 
heaven. Then Brahma and the other gods asked Visvakarma to make a 
new head. They brought the horses head and transplanted it to the 
trunk of Visnu. Visnu was pleased and give the book to all the 
residents of heaven. The Brahmanas were delighted to have Hayagriva 


and they performed a sacrifice.” 


This myth portrays Hayagriva’s form as benevolent and expounds the origin 
of his horse headed form. But there is no mention of recovering the Vedas 
from the demons Madhu Kaitabha or Hayagriva. The same legend can be 
found in the Devibhadgavata, where Hari lost his head by cutting of a cord. 
The severed head at once went to the heaven. Then the gods requested 


Visvakarman to attach a head to the beheaded body of Hari. Visvakarman 


78 SkP,3.14.1-7. 
1 SkaP,3.2.14-15. 
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demanded a head to the gods for this purpose and also requested to have a 


share in Yajha for the job, but the gods could not find Visnu’s head. The 
Devibhadgavata mentions the place where Visnu’s severed head was found, 
but this account is absent in the Skandapurdna. Here, in the Skandapurana 
we find that Visvakarman found handy horses of the sun and cut off one of 
the horse’s head and joined it very well to the neck of Visnu. Thus Visnu 
became Hayagriva. The association of Yajia with Visnu is adorned with 
epithets like ‘Yajnapati’, and as the Yajna was over, Visnu-Hayagriva went 
to a holy place called Dharmaranya. This purana gives a different reason for 
the curse on Visnu to lose his head and for becoming the horse-headed god. 
This is quite different from that of the reason mentioned in the 


Devibhagavata. 


The legends regarding the details of the origin and purpose of the horse- 
headed form of Visnu appearing in both of the sakta and saiva purdnas 
namely, Devibhdgavata and Skandapurdna, have slight variations, which is 
as follows— 
e In the Devibhagavata, Devi plays an important role whereas 
Skandapurana mentions that Siva plays a part in blessing the Horse- 


headed Visnu for regaining His original head. 


e The word tvastra is used for the Visvakarman in the Devibhagavata 
but no such salutation is found in SkP. In the DBh only a reference of 
the horse head is given only once. The Skandapurdna says that it is the 
head of one of the sun’s horses that was cut off and fixed into the 
beheaded trunk of Visnu which appears to have some link with the 


Vedic legend of pravargya. 


CHAPTER IV: | 133 
HAYAGRIVA IN DIFFERENT PURANAS 


e In both the purdnas termites demanded a share in the sacrifice, 


whereas in the SkP we have seen that Visvakarman also stipulate a 
share in the sacrifice for the job of fixing the head of Visnu which also 


reminds us of Vedic god ASvin brothers. 


e The curses of Mahalaksmi and Brahma found in the DBh and SkP 
respectively are in connection with the origin of the Horse-headed 


form of Visnu. 


e In the DBh Visnu-Hayagriva serves the purpose of killing the demon 


Hayagriva, but there is no mention of demon Hayagriva in the SkP. 


e In SkP the purpose of Visnu’s participation in the horse-headed form 
in the sacrifice is stressed and the legend of Hayagriva almost ends 
except for the event of Visnu’s regaining his original head by the 
grace of Lord Siva in the Dharmdaranya. 

From the several myths reflected in different purdnas, a transformation of 
Hayagriva through the ages is seen as they adapt from the epic and 
subsequently change according to the faith of the religious sects. Doniger 
point out the three phases of the god—demon conflict and claim the similarity 
between this cycle and the myth of recovery of the Vedas. She discriminates 
the mythical transformation of Hayagriva into three phases: a) a divine form, 


b) a demonic form, and c) a combination of the two.*° 


8° Nayar, Kamala E: Hayagriva: The Many “Histories” of an Indian Deity, p.91. 
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It is noted that the mythical account of Hayagriva’s act of recovering the 


Vedas from the demons Madhu-Kaitabha, may be the beginning of 
Hayagriva’s history in vaisnava purdnas. Some vaisnava purdnas especially 
the BhP, relates both the divine and demonic myth of Hayagriva separately. 
But the DBh, the sakta purdna text, combines both the divine and the 
demonic Hayagriva forms in a single myth not describing the role of 
Hayagriva as recovering the Vedas. Thus the puranic myths of Hayagriva 
oftenly undergo some conversion regarding particular context as planned by 


puranakaras. 


The nature of the sectarian purdnas reveals the affiliation between the 
different religious streams of India and it is important to note down that the 
puranas have different theological and philosophical views. The particular 
tradition of Hayagriva myth as shown in the different sectarian purdnas, can 
have different theological synthesis and significance. Even though, there 
may be continuation of certain themes and motifs taken in the myth and 
discontinuance often reflect a different theological and philosophical mould. 
For instance, there is a reference of divine Hayagriva in a vaisnava text 
named Visnupurdna and because of vaisnava tradition it is defined as an 
incarnation of Visnu. It had been theologically and_ philosophically 
impossible for the VP to hold a description of the completely benign form of 
Visnu as having a demonic connection or even to accept other demonic horse 
headed figure. It is noted that according to vaisnava theology, Visnu is 
portrayed as completely benign and absolutely unblemished.*! The BhP 


another vaisnava purdna text, which includes the myth of both divine and 


8! Nayar, Kamala E: Hayagriva: ibid., p.95. 
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demonic Hayagriva, does not combine both myths. BhP does not stick to the 


unblemished nature of Visnu as in vaisnava theology. Moreover purdnakara 
simply relates the two different myths without trying a combination. The 
BhP has focused on Visnu and his manifestations, for its advaitic 
orientation.*? This is why it is not concerned about establishing the 


unblemished nature of any particular form of Visnu. 


On the other hand, sakta and saiva purdna texts portray Visnu and his 
incarnations as having negligible importance in the understanding of 
supreme reality. Thus the contrary descriptions of Hayagriva are adjacent 
with the converse nature of Sakti and Siva. The conjunction of divine and 
demonic form of Hayagriva found in the DBh and KaP respectively glorify 
Sakti and Siva. In addition, the conjunction of divine and demonic form of 
Hayagriva mentioned in the later purdna text DBh, can justifiably explain 
the later variation of myth brought into play in order to exhibit sectarian 
triumph. BhP takes a midway by relating instead of integrating the two 
accounts. Equally agni and Matsya purdana also give a picture of both divine 
and demonic form of Hayagriva. These texts include a variety of non- allied 
subjects that are concerned about Visnu and his incarnations however, their 


contexts are different. 


Moreover, the account of beheading sacrifice mentioned in the Vedic 
literature resurfaces in two late purdnas like DBh and SkP and explains how 
Visnu came to be a horse headed one. Even though Dadhyajic account, 


described in the Satapatha Brahmana, is a footstep towards the origin of 


8? Nayar, Kamala E: ibid., p.96. 
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Hayagriva, this is not a remarkable trait of Hayagriva myth. In fact, the 


beheading and transplantation of Visnu’s head with the sacrificial horse that 
re-appear in these two purdnas is an interpretation for the origin of 
Hayagriva. Some scholar believe that significance of the mythical filament 
of beheading sacrifice that reflected in the Brahmana texts is sustained in the 
Sakta and Saiva purdna texts.*? The two myths make no reference of the 
central vaisnava myth of Hayagriva Visnu, recovering the stolen Vedas from 
the demon Madhu-Kaitabha. It must be emphasised that none of the vaisnava 
puranas examined so far, amalgamate the accounts concerning the origin of 
Hayagriva. Similar accounts, regarding the origin of Hayagriva, are found in 
the sakta and saiva purdna texts only. Vaisnava tradition would not 
comprise this trend of explanation about the origin of Hayagriva. Kamala 
argues that the origin of Hayagriva is taken for granted and suggest that in 
vaisnava tradition Hayagriva is an incarnation of Visnu who appears to this 
earth for restoring the righteousness at a particular time and thus Visnu’s 
incarnations need no interpretation as to how they obtain their animal heads. 


In this manner the vaisnava myths of Hayagriva and Nrsimha are related. 
The contradiction of Hayagriva myth in different sectarian texts reflects 
some important motifs and structural patterns. The structural advancement of 
Hayagriva myth is functional in such subtle mythical patterns and cycles. 

** Myths have inconsistency since their outset and pay no attention 


to their probable versatile development. 


83 Nayar, Kamala E: Hayagriva: ibid., p.97. 
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“* Assume prologue antecedent back to the Vedas that expound a 


purely linear comprehending of mythical conversion and ignore 
other alternatives. 
*“* Overlook the text context that reveals its theological and 


philosophical orientation and author’s plan. 


The variations of a puranic myth in many cases reflect the development and 
evolution of a religious sect and the variant forms of Hayagriva resulted 
from the possible religio-historical significance of the religio-sectarian texts. 
Several vaisnava purdnas contain both divine and demonic descriptions of 
Hayagriva, yet none combines the two contradictory figures in a single myth 
as in the sakta purana. In mythology both Matsya and Hayagriva are 
associated with the restoration of the Vedas, saving them from the demon 
Hayagriva, the composite form of Visnu-Hayagriva. The sakta sectarian text 
DBh appears to combine the divine and demonic Hayagriva figure in a same 
myth, whereas in the vaisnava puranas such contrasting context is absent in 


the same myth. 


From the study of mythology of Hayagriva found in the different sectarian 
puranas, it is observed that addition or omission of events as in a particular 
set of myths reveal the specific features of each myth that reflect the 
viewpoint of the purdnakaras and their tradition; and the myth transforms as 
it is written and adapted to a specific sectarian framework. The puranic 
encyclopaedia contains Hayagriva in several myths as well as _ the 
iconographical description of this deity in certain texts. The description of 
Hayagriva’s impersonation in the MBh might have later developed into the 


iconographical form. 


CHAPTER IV: | 138 
HAYAGRIVA IN DIFFERENT PURANAS 


3.Iconographical descriptions of Hayagriva_ in different purdnas: 


Iconography has several integral elements that include the classification of 
images, textual principle of image making, mode of casting materials 
employed in image making, the accessories and the characters of gods and 
goddesses. Iconography a fascinating branch of Indology had its origin in the 
womb of ancient past. It is a sastra called silpasdastra, the science of 
sculpture, as regards Hindu, Buddhist and Jaina vision of iconography. The 
iconographical details are largely contained in the Matsya, Agni, Skanda, 
Garuda, Linga, Bhavisya and _ Visnupurana particularly in_ the 
Visnudharmottarapurana. These purdnas have contributed a great deal to 
both temple architecture and iconology. Some of the purdnas in totality 
constitute an invaluable source for iconographical studies and present 
detailed description of the activities of the god. Again, some of the purdnas 


specifically deal with pratimdlaksana iconography. 


In the long history of art in India, Hayagriva as a form of Visnu appears in 
plastic representations not in abundance. The epic and puranic literature 
represented Visnu as an anthropomorphic form along with conventional 
iconographic character and blazon. Vaisnavisam seems to have been the 
most popular Hindu sect where Visnu is the Supreme Being alone as the 
manifestation of the universe. We particularly refer to the iconographical 
description of Lord Hayagriva in different puranic texts such as, Agni, 
Garuda, Visnudharmottara and Brahmdnda, though there are Agama, 


Tantra, Silpasdstra and other works too. 
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“* The Agnipurana portrays Hayagriva featuring with four hands holding 


discus, mace, conch, and a manuscript. His left leg is placed on the 
Sesandga (divine serpent) and the right is on the karma (tortoise).*4 
The Agnipurana surprisingly contains fifty chapters on iconography 
which have been described by Rocher as “a summary of Pancaratra 
Agamas.””*°Interestingly, the iconographical representation of 
Hayagriva in the Agnipurdana is similar in reference to the Pancardtra 


texts such as, the Padma Samhita. 


“* The Matsyapurana supports the description which is reflected in the 


Agnipurana.*® 


“* Even though the Brahmandpurana depicts Hayagriva, it is slightly 
different from the description found in the Agnipurana and 
Matsyapurana, particularly regarding the arrangement of the objects 


like conch, discus, rosary and book in the four hands*’ of Hayagriva. 


“* Garudapurdna speaks of Visnupanjara stotra where Hayagriva is 
described with a white hue like complexion resembling the conch 


shell, jasmine flower, the moonlight with silver like brilliance. He is 


84 «Samkha cakra gada vedapaniscasvasira harih/ 

Vamapado dhrtah sese daksinah kirmaprsthgah// 

Dattatreyo dvivahuh syadvamotsange sriya saha/ 

Visvaksenascakra gad? halt Sankht harerganah//"A gniP,59.26-27. 

85 Nayar, Kamal. E: Hayagriva: The Many History of Indian Deity, p.125. 

86 Babu, Sridhar: Hayagriva: The Horse-Headed Deity in Indian Culture,p. 61. 
87 BAP, 4.5.9; 55.35-40. 
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four armed holding the conch shell, discus, club and lotus in the arms 


and adorned with a garland of wild flowers. He has majestic mouth 
and cheeks, wearing yellow garments.*® 

“* Visnudharmottarapurana portrayed Hayagriva as having the face of a 
horse and eight arms. In four of the hands he carries the conch, discus, 
mace and lotus and the remaining four hands are placed upon the 


heads of the personified forms of the four Vedas.* His foot rests on 


88 “Pravaksyanam hyetadvaisnavam paijaram subham/ 
Namo namaste govinda cakram grhya sudarsanam// 
Pracya raksasva mam visno tvamaham Saranam gatah/ 
Gadam kaumodakim grhya padmanabha namohastute/ 
Yamyam raksasva mam visno tvamaham Saranam gatah// 
Halamadaya saunandam Namaste purusottama/ 
Praticyam raksa mam visno tvamaham Saranam gatah// 
Musalam satanam grhyam pundartkaksa raksa mam/ 
Uttarasyam jagannatha bhavantam Saranam gatah// 
Khadgamadaya carmmatha astrasastradikam hare/ 
Namaste raksa raksogna aisanyam Saranam gatah// 
Pancajanyam mahasankhamanudvodhanica pankajam/ 
Pragrhya raksa mam visno agneyyam yajnastkara// 
Candrastiryasamam grhya khadgam candramasam tatha/ 
Nairrtyam manica raksasva divyamirtte nrkeSsarin// 
Vaijayantim sampragrhya Ssrivatsyam kanthabhiisanam/ 
Vayavyam raksa mam deva Hayagriva namo’ stute// 
Vainateyam samaruhya tvantarikse janarddana/ 

Maiica raksajita sada namaste’ stvaparajita// 

Visalaksm samaruhya raksa mam tvam rasatale/ 
Akipara namastubhyam mahamina namo’ stute//”GarP.1.13.1-10. 


8° Priyabala, Shah: Visnodharmottarapurdna, Khanda III, Vol. I, p. 240. 
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the outstretched palms of the goddess earth. This description is 


somehow different from the description available in other purdnas. 


Besides the purdna text an elaborate description of the iconography of 
Hayagriva is from the Hayasirsa pancaratra, an old and paramount literary 
document of the pancardtra sect of vaisnavism. This text furnishes 
significant details relating to iconographical features of the deity and 
architectural norms of temple construction. It comprises of four kandas or 
volumes such as Adi, Samkarsana, Lainga and Saura. Each of these kandas 
are divided into sections named patalas. Adi kanda of the Hayasirsa 
Pancaratra expounds on the iconography of three of the five principal 
Brahmanical divinities— the Visnu, Siva and Devi. The Saura kanda is a 
chapter dedicated to the images of Siirya. Samkarsana kanda deals with the 
iconography of Ganapati. There are descriptions of Brahma, grahas, Lokesas, 
Garuda and it also depicts various forms of the phallic emblem of Siva and 


its ingredients. 


The first chapter of the Hayasirsa Pancardtra describes Hayasirsa or 
Hayagriva as an incarnation of Visnu. In the chapter twenty five Hayagriva, 
the horse headed one with four arms is depicted as holding sankha, cakra, 


gada and veda.?° Elsewhere he is described as multi-handed. In his eight or 


°° “Tyam capyagre sthitah karyo vedagrahapurahsarah/ 
Apare vamahaste tu Sankha dadyat susobhanam// 
Daksine dvitaye kuryad gada cakram vicaksana/ 
Sesanagadhrtam padam vamam karyam samanagha// 
Daksine kurmaprsthastham padam kuryad sadaiva me/ 
Sankhacakragadavedapanim va karayit mam// 


ASvavaktram caturbahumevameva vyavasthitam/ 
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twelve handed form, he may show other emblems like padma, aksamala, 


vara, pustaka etc. However, nothing definite has been said in the text about 


his standing or seated posture. 


Ichnographically Hayagriva is represented as having a theriomorphic form, 
an incarnation of Visnu, which has the head of a horse and the body of a man 
with lustrous white complexion, holding all four attributes in his four hands. 
When supposed to have eight arms, four are holding the attributes and the 
other four are holding the Vedas or touching the heads of the personified 
Vedas. He is supposed to be shown in a brilliant white hue and his clothes as 


be blue.”! 


4.Mode of worship of Hayagriva: 


Since Hayagriva rescued the Vedas, the essence of all knowledge, he is 
worshiped as the god of knowledge and wisdom. As regards the worship of 
Hayagriva reflected in the puranic literature, some of the puranic texts do not 
refer to the legends describing the origin and victorious achievements of 
Lord Hayagriva , but some citations, mentioning the glory of mantras, nyasa, 
homa, puja etc., are available. In the puranic texts such as the Visnu, Skanda 
and Kalikapurana various descriptions of the geographical locations of the 
Hayagriva worship are available. In some other purdnas like Garuda and 
Brahmanda there are descriptions of the mode of worship of Hayagriva. The 


Visnupurdna mentions that in the Bhadrasva region Visnu is worshipped as a 


Puskarasanamadhyastham devidvitayasamyutam//”HayaP, 25.22.25. 
°! TA, Gopinath Rao: Elements of Hindu Iconography, p.261. 


CHAPTER IV: | 143 
HAYAGRIVA IN DIFFERENT PURANAS 


horse headed god.”* We learn from the Skandapurdna, that kirma, a form of 


Visnu, is the presiding deity of Bharata, as other gods presided over other 
regions, e.g, AsvaSiras in Bhadrasva, Varaha in Ketumdala and Matsya in the 
north probably Uttarakuru.”? In this context some scholars say, “Hayagriva 
was worshipped by vadava brahmins in the Dharmaranya™ along with other 
deities. We have seen a complete chapter of fifty seven verses where Hari 
describes “The worship of Hayagriva.””> Here Hayagriva is described as a 
generous form of Visnu. Here Hayagriva is expressed as a presiding deity of 


learning and wisdom.” The chapter discusses about the recitation of the 


» ViP,2.2. 49-50. 

°3 Sridhara, Babu: Hayagriva the horse headed deity in Indian culture. p -33. 

°4 Dharmaranya is located near the river Sabarmati or ancient Svabhramati in the state of 
Gujrat. The Dharmaranya, where the horse headed Visnu performed austerities, is also 
identified as a place in Sitdpura district in Uttarapradesh. According to this purdna, the 
same place became a great pilgrimage because Visnu was relieved of his Horse-head, and 
where he regained his original head. Although some scholars hold that the story seems to 
be a later concoction by the modha Brahmins to add to the importance of the place of the 
Dharmaranyaksetra. 

°° GaP,34.1-57. 

°° “Aum namo Hayasirase vidyadhyaksaya vai namah/ 

Namo vidyasvariipaya vidyadatre namo namah// 

Namah santaya devaya namah Ssantataraya ca/ 

Surasuranihantre ca sarvvadustavinasine// 

Sarvvalokadhipataye brahmaripaya vai namah/ 

Namascesvaravandyaya sankhacakradharaya ca// 

Nama adhyaya dantaya sarvvasattvahitaya ca/ 

Trigunayagunayaiva brahmavisnusvaripine/ 


Karttre harttre suresaya sarvvagaya namo namah//"ibid.,34.50-53. 
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miilamantra of Hayagriva.?’ Naradapurdna also contains a chapter on the 


worship of Hayagriva. A great sage Sanatkumara describes how the worship 
is to be performed properly.”® Here the performance of homa is suggested 
along with the recitation of mulamantra. Moreover, the chapter describes 
Hayagriva as the compassionate of speech and prosperity.”” Vamanapurdna 
gives us another location where Hayagriva is worshipped. Va@manapurdna 
says that, Hayagriva is worshipped on the river Krsna. This purdna attributes 


the name of Bhadrdasva to the horse of Visnu, but not to a particular region 


101 


called Bhadrdasva.'°° According to Kalikapurdna, Manikuta'' hill is always 


102 


associated with the deity Hayagriva.’’* Kalikapurdna a regional purdna, not 


only describes the Hayagriva Madhava situated in Manikuta hill of the 
region Pragjyotisa Kamariupa but also gives prominence to Hayagriva as a 
Hindu-Buddhist god and the worship continues there till date. In the 


Brahmandpurdna Hayagriva appears to reveal the secret glory of the 


°” “Dhyayeddhyatvarccayedvisnum miilamantrena Sankara/ 

Tatascavahayedrudra devata asanasya yah//” 

“Vamanasaputenaiva agacchantam vicintayet/ 

Agacchatah prayogena milamantrena Sankara//” ibid., 34.15,28. 

°8 NaP, 3.72. 

* ibid., 3.72.32-36. 

100 VP, 36.55.23-25. 

101 The Manikiita is considered holy place by the Buddhists of Tibet and even now 
Buddhists of the neighbouring Bhutan hills come own in cold season and do worship the 
god whom they regard as Mahamuni Buddha. Waddell mentions in his work Lamaism 
that there is a tradition in Tibet that Buddha had his parinirvana in Kamarupa. But the 


Kalikapurana and Yogini Tantra make several references to Manikita. 


102 “Manikith sthitah piirve hayagrivo harirsatah/ 


Sa Hayagrivartipena visnurhatya jvarasuram//”KaP, 81-75. 
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goddess Lalita with her mantra, nydsa, homa, puja purascharana and 


sahasranama of the Devi, which might be similar to that of the glory of devi 
in the Devibhdgavata’s account.'™ In the dialogue between Hayagriva and 
Agyasta, the latter addressed Hayagriva with appellations like ‘asvanana’, 
‘mahabuddhe’, ‘sarvasastravisadrada’ reminding us Hayagriva’s association 
with learning and wisdom. Here it can be noted that he is worshiped as the 
god of knowledge and wisdom, both for mastering pardvidya and 
aparavidya, having brilliant white colour, clad in white garments, seated on 
white lotus and always associated with white like Devi Sarasvati, the 
goddess of learning and wisdom. The puranic story represents the triumph of 
pure knowledge and bliss, unbound love and compassion for those who 
contemplate on him. Interestingly, Daksinamirti!™, the form of Siva, that is 
revered by saivas as the expounder of the sdstras, is equally worshipped with 
Hayagriva in both theological and ritual functions.'°° This indicates that one 
keen on acquiring proficiency on knowledge both secular and spiritual, 


should worship Hayagriva avatara. 


After a thorough study of the purdna literature it can be conclusively said 


that Hayagriva the horse headed form of Visnu and a minor incarnation is 


103 Devi here takes the role as revealers of the secret knowledge Brahmavidyd, also 
becomes known as the Brahmavidya itself. This incident exalts the level of Devi over the 
status of Hayagriva a typical feature peculiar to the purdanas of sectarian nature. 

104 Daksinamirti may be one of the more important miirtis of Siva in the south, there are 
very few references to him in the ‘mainstream’ in the puranic texts. In Sivapurana (33.16- 
17), there is a reference to the worship of Daksinamirti without any details as to his form 
or role. In the Naradapurdna (3.91.127), there is a reference to the Daksinamirti mantra. 


'05 Nayar, Kamala E: Hayagriva: The Many “Histories of an Indian Deity, p.140. 
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associated with some aspects of our culture. He is by no means a minor 


incarnation owing to his popularity. An exploration of the religio-secterian as 
well as myths, iconography and the mode of worship of Hayagriva Visnu 
reveals the cult of Visnu to be expansive, and the innumerable methods, 
ways of imagination, belief can create ideas about the Lord, to suit basic 
requirements and complement to the socio-religious system of the time. To 
conclude, it can be said that Hayagriva is all pervading and evident, and 
different sections of society can be brought together and unified religiously 


under the influence of all pervasive Visnu. 
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AD. 
Dikshitar, Tagre 


Visnu Purana V. Smith: 400-300 | Vaisnava “* Hayagriva as a fourth 
BC. incarnation of Visnu. 
M. Winternitz: “* Hayagriva as a demon 
Probably early Ist associate with Naraka 
millennium. and slain by Krsna. 

R. C. Hazra: 275- 
325 A.D. 
Ramachandra 
Dikshitar: 700-300 
BC. 

Wendy Doniger: 
450 A.D. 

Rocher states that 
the “date of the 
Visnu Purana is as 
contested as that of 
any other Purana.” 

Agni Purana The earliest core of | Vaisnava- “* Hayagriva is the fifth 
this Purana is likely | Tantric incarnation of Visnu. 
from 7th-century ¢» Hayagriva as a demon 
eee 0 and abductor of the 
AD. Vedas. 

R.C. Hazra: 9" “* Hayagriva was killed 
century A.D. by Visnu in his form 
Haraprasad Sastri: of a fish. 

800 A.D. - 900A.D 

Matsya Dikshitar: 3 Vaisnava - “* No explicit description 

Purana century A.D. Saiva. of Hayagriva as to the 
P.V.Kane: Between form of Visnu. 

200- 400 A.D. “* Abduction of the 
R.C. Hazra: “no one Vedas as well as the 
date is sufficient for slaying of the demon 
it. Hayagriva is also 
Wendy Doniger: absent. 
Have been “* Matsya himself says 
composed between that in a great deluge, 
250 to 500 CE. in the form of a horse, 
he recompiled the 
Vedas and Vedangas. 
Bhagavata R. C Hazra: Around | Vaisnava “* Visnu appears horse- 
Purana 4th — 6" century headed form in two 


individual although 
inter-related aspects, as 
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considering 
Bhagavata to be 
one of the most 
ancient of the 
puranas and similar 
to be the religion of 


promulgator and 
protector of the Vedas, 
and as the cosmic 
sacrifice. 

Hayagriva is 
mentioned in several 


Wendy Doniger: 
Between 4th - 10th 
centuries A.D. 


Dikshitar: 4th- 
century BC. 


Guptas. avataric lists of Visnu. 
Winternitz: 12" “* Hayagriva is depicted 
Century. as a demon that is 
H.H. Wilson, killed by Visnu. 
Colcbrooke & 
Colinder: 13" 
Century. 
Garuda Chaudhuri, Vaisnava “* HayaSiras expressed as 
Purana Banerjee, and a presiding deity of 
Hazra: It cannot be learning and wisdom. 
from before about “* Hayagriva is described 
the 10th- or 11th- like a generous form of 
century A.D. Visnu. 
Haraprasad Sastri ** Iconography and 
dates the Purana in worship of Hayagriva 
the time of the 
Guptas. 
Vamana The first version of | Vaisnava- “* HayasSirsa is mainly as 
Purana this purana was Saiva the third incarnation of 
probably created by Visnu. 
the 9""-1 1th century «* No incarnation after 
A.D. Vamana is mentioned 
in the text. 
Brahmanda Ludo Rocher: 1000 | Sakta- “* Absence of any 
Purana A.D. Tantric traditional reference or 


account describing the 
origin and conquering 
attainments of 
Hayagriva. 

Hayagriva come into 
view as the revealers 
of the secret glory of 
Goddess lalita to the 
sage Agyasta. 
Hayagriva is to glorify 
the mother goddess 
Lalita. 
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8. | Devi > R.C. Hazra: 11th or | Sakta “* Origin of horse headed 
Bhagavata 12th century, form based upon 
Purana > Lalye: Its first Vedic interpretation. 

complete version “* Narrative of 

existed in the 11th Hayagriva with the 

century. explanation of how 
Lord Visnu loss his 
head and obtained 
horse’s head by the 
grace of Mahamaya. 

** Combines the 

accounts about the 
divine and demonic 
figure of Hayagriva 
with the idea of 
“Hayagriva kills 
Hayagriva.” 

9. | Vinsu > Stella Kramrisch: Vaisnava “* Hayagriva is an 
Dharmottara cannot be earlier emanation form of the 
purana than the 2nd half of Vyuha Samkarsana. 

the 4th century “* The avataric 

A.D- 7th century movement of Visnu 

A.D. Hayagriva recovering 
the Vedas from the two 
demons in ancient 
times. 

10. | Brahma > 812" century Vaisnava “+ Lists several asuras 
purana including Hayagriva 

that Krsna has killed. 

11. | Kalika > 9-10" century Sakta “+ Lord Visnu in his 
purana Hayagriva form killed 


the fever demon 
Jvarasura and stayed at 
Manikita hill for the 
good of all men. 
Hayagriva is portrayed 
as a demon figure that 
is killed by jagatpatih. 
Hayagriva mantra and 
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tantra which is an 
association of 
Hayagriva with Garuda 
in the Vaisnava 
tradition. 
12. | Skanda > Haraprasad Sastri Saiva “* Skanda purana 
purana and Bendall characterizes 

discovered an old Hayagriva as a 

manuscript of philanthropic 

Skanda Purana in character. 

the Durbar library “* This purana also 

of Kathmandu, explains the origin of 

Nepal, written in horse head based on 

Gupta script. the Vedic myth of the 
beheading sacrifice. 


CHAPTER V: 
HAYAGRIVA IN THE 
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Devibhadgavata, a purdna classified under the sakta' variety, considers the 
goddess Sakti? as higher than the highest and the cause of the causes. 
Everything in the world is under the sway of the great goddess Sakti. She is 
the primordial creator of the universe and the Brahman, the ultimate truth and 
reality. Here Devi herself is the power which pervades the whole universe and 


from which the universe is emanated. 


Many purdnas glorify the supreme power* Sakti or maya, by the grace of 
which Siva and Visnu became the supreme gods. Intimate to the puranic age 
veneration to the Sakti was considered to be more benign than the devotion to 
its dwellers. This change appears to be due to the growth of tantrik order. The 


earliest reference to Sakti is in the Vagambhrni Siikta of the Rgveda.° Here we 


' The follower of Saktism, the worshipper of Sakti is called Sakta. 

> The word Sakti means the ‘power’ both dormant and manifested. When personilised it 
means the Devi of power, she is Deva. The Sakti is the power of the supreme spirit. The 
expression Saktisam is derived from the word Sakti. The doctrines of Saktism are 
contained in a special branch of the Holy Scriptures called Yantra sdastra, which 
acknowledges the authority of the Veda. Kapoor, Subodh: Short Introduction to Sakta 
Philosophy. p.3. 

3 “Fkarnavasya salilam rasariipameva, patram vina na hi rasasthitirasti kaccit/ 

Ya sarvvabhitavisaye kila Saktiripa, tam sarvvabhitajanantm saranam gato’smi//”DBh, 
12.8. 

“ Today the western science considers energy as the physical ultimate of all forms of 
matter. So has it been for ages to the saktas, the worshippers of Sakti. But they add that 
such energy is only a limited manifestation as mind and matter of becoming in that (Tat), 
which is unitary being (Sat) itself. Woodroffe, Sir John: Sakti and Sakta; Essays and 
Addresses in the Saktatantrasastra. Ulthar: Celephais Press, 2009. p.25. 

> “Aham rudrebhirvasubhiscaramyahamadityairuta visvadevaih/ 


Aham mitravarunobha bibharmyahamindragni ahamasvinobha// 
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find the earliest glimpse of the omnipotent female deity called ‘vak’. Around 
the Sakti numerous mythologies grew up resulting in the emergence of the 
purana designated as DBh. Devi also called as Bhagavati, adapted the Vedic 


concept of Bhaga, representing energy and another aspect of rta.® 


Certain features of the Sakta purdna’ have been reflected in the major myth of 
Hayagriva which are not available elsewhere. Moreover, the sectarian features 
of the Sakta purana have been well represented in the mythological narrative. 
This accords special treatment to this puradna so much so as to consider it as a 
chapter separated from the other purdnas. Sakta is a sectarian branch of 


Hinduism based on worship of the supreme principle as a female force Sakti or 


Aham somamahanasam bibharmyaham tvastaramuta pisanam bhagam/ 

Aham dadhami dravinam havismate supravye3 Yajamanaya sunvante// 

Aham rasti sangamani vasudha cikitust prthama yajiiyanam/ 

Tam ma deva vyadadhuh purutra bhiristhatram bhtryavisayantim// 

Maya so annamatti yo vipasyati yah praniti yo im srnotyuktam/ 

Amamtavo mam tau pa ksiyanti Srudhi sruta sraddhivam te vadami// 

Ahameva svayamidam vadami justam devabhih uta manusebhih/ 

Yam kamaye tam tam ugram krnomi tam brahmanam tam rsim tam sumedham// 

Aham rudraya dhanuratanomi brahmadvise Sarave hantava/ 

Aham janaya samadam krnomyaham dyava prthivi a vivesa// 

Aham suve pitaramasyam mirdham mama yonirapsvalntah samudre/ 

Tato vi tisthe bhivananu visvotamim dyam varsmanopa sprsami// 

Ahameva vataiva pra vamyarabhamana bhiivanani visva/ 

Paro diva paro ena prthivaitavati mahina sam babhiiva//”RV, 10.125.1-8. 

© The word rta convays the the meaning of a cosmic order or regulating principle. P.V. 
Kane says that the word rta has got three meanings in the Rgveda: a) The regular and 
general order in the cosmos. b) The correct and ordered way to cult of the God. c) Moral 
conduct of the men. Kane, P.V: History of Dharmasastra, Vol V, Part 2, p.988. 

7 Bhattacharya, Viman Chandra: Samskrta Sahityer riparekhd, pp.56-57. 
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Devi. The theosophy of DBh is a combination of the doctrine of bhakti and 
tantra linked by religion and philosophy and depicted as a mix of mythology, 
metaphysics and bhakti. Like other purdnas this myth signifies conflict 


between gods and demons and the victory of good over evil. 


Lord Visnu a prominent, independent deity in the puranic age is eulogized in 
the Bhagavata and also in the DBh purana. Hayagriva, a combination of 
human and animal, incarnation of Lord Visnu, is known by mythological 
narratives in the MBh and the purdanas that are valuable in regard to the origin 
and extent of the Hayagriva concept and cult in ancient India. In the DBh, the 
story of Visnu-Hayagriva is the major mythological narrative about the puranic 
god. The narrative includes the details of Visnu obtaining a horse head based 
on the later Vedic myths of Satapatha Brahmana® and the divine and demonic 
descriptions of two Hayagrivas— one the malevolent demon Hayagriva and the 
other benevolent Visnu-Hayagriva. The fifth chapter of the first skandha 
named “Hayagrivavatarakathanam” of the Devibhagavata mentions important 


theme of the story which is further developed throughout the purdna. 


Before entering in the major myth of Hayagriva in the fifth chapter of the 
first skandha of the DBh, we find some important themes regarding our 
study in connection with the excellence of Devi from the previous chapter of 
the same skandha. Here Narada told Sita that Lord Brahma had earlier 
mentioned to him that Visnu himself is the embodiment of the universe and 
it was from him that Brahma and Rudra took their origin. Yet Lord Visnu 
had revealed the central importance of the divine Sakti who has been the 


driving force of divine Brahma’s work of creation, Visnu’s work of 


8 $B. 14.1.1.1-17. 
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sustenance and Rudra’s destruction of the universe. Visnu restates that he is 
subservient to Devi-Bhagavati and is always in her meditation, but at the 
same time enjoys freedom to possess the company of goddess Laksmi, to 
slay the demons Madhu-Kaitabha, to incarnate himself in various forms and 
features some times as Dasdvatara, sometimes as Mohini and so on. But his 
activities are always remote controlled and oriented to protect the virtues and 
punish the evil. Thus Visnu is indeed the highest representative of Devi with 


full freedom to enact his own within the frame work of her supreme control.’ 


° “Tacchrutva vacanam tasya hariraha prajapatim/ 
Srmusvaikamana brahmamstvam brabimi manogatam// 
Yadyapi tvam Sivam maiica sthitisrstantakaranam/ 

Te jananti janah sarvve sadevasuramanusa// 

Srasta tvam palakascaham harah samharakarakah/ 
Krtah saktyeti santarkah kriyate vedaparagaih// 

Jagat safjanane Saktistvayi tisthati rajasi/ 

Satviki mayi rudre ca tamast parikirttita// 

Taya virahitastvam na tat karmmakarane prabhuh/ 
Naham palayitum saktah samharttum napi Sankarah// 
Tadadhina vayam sarvve varttamah satatam bibhoh/ 
pratyakse ca parokse ca drstantam srnu subrata// 

Sese svapimi paryyanke paratantro na samsayah/ 
Tadadhinah sadottiste kale kalavasam gatah// 
Tapasarami satatam tadadhino’*hasmyaham sada/ 
Kadacit saha laksmya ca viharami yathasukham// 
Kadaciddanavaih sarddham samgramam prakaromyaham/ 
Darunam dehadamanam sarvvalokabhayankaram// 
Pratyksam tava dharmajiia tasminnekarnave pura/ 
Panicavarsasahasrani vahuyuddham maya krtam// 

Tau karnamalajau dustau danavau madagarvvitau/ 


Devadevyah prasaden nihatau madhukaitabhau// 
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Moreover, Brahma quotes that Visnus speech— 

“Pura purastehaja Siro madiyam, gatam dhanurjyaskhalanat kva cap1/ 
Tvaya tada vajisiro grhitva, samyojitam, silpivarena bhiyah// 
Hayanano’ ham parikirttitasca, pratyaksametattava lokakarttah/ 
Vidrmvaneyam kila lokamadhye, katham bhavedatmaparo yadi 

syam// 
Tasmannaham svatantrosmi sktyadhino’smi sarvvatha/ 


Tameva Sktim satatam dhyayami ca nirantaram// 


“Vee 


Long ago my head was cut off when the bowstring suddenly gave 
way; and then you, brought a horse's head and by the help of 
Visvakarma, affixed that on my headless body. O Brahma! Since then 
I am known amongst men by the name of “Hayagriva”. Therefore I am 
not independent. I am in every way under that Sakti. O Lotus-born! I 
always meditate on that Sakti; and I do not know any other thing than 
this Sakti. 


, 


The fifth chapter of the first skandha named “Hayagrivavatarakathanam’ 
begins with the source of slaying the demons Madhu-Kaitabha by Visnu and 


also gives detailed description of how the beheading of Visnu took place and 


Tada tvaya na kim jhatam karanastu paratparam/ 

Saktiripam mahabhaga kim prcchasi punah punah// 

Yadiccha puruso bhiitva vicarami mahahave/ 

Kacchapah kolasimhasya vamanasca yuge yuge// 

Na kasyapi priyo loke tiryyagyonisu sambhavah/ 

Nabhavat svecchaya vamavarahadisu yonisu//”DBh, 1.4.44-57. 
'0 DBh, 1.4.59-61. 
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he assumed form of a horse headed one and the reason behind it as mentioned 
in the previous chapter. 
The preface of the account of omnipotent Madhava’s severed head, surfacing 
in the fourth chapter of the first skandha was developed in the fifth chapter. 
The chapter begins with these words— 

“Sttasmakam manah kamam magnam samSayasagare/ 

Yathoktam mahadascaryah jagadvismayakarakam// 

Yanmiurddha madhavasyapi gato dehat punah param/ 

Hayagrivostato jato sarvvakarta janarddanah// 

Vede’pi stauti yam devam devah sarvve yadasrayah/ 

Adidevo jagannathah sarvvakaranakaranah// 

Tasyapi vadanam chinnam divayogat katham tada/ 


Tam sarvam kathayasu tvam viatarena mahadmate//”!! 


The sages were feeling suspicion and they became curious to know the 
weirdest occurrence of the severed head of Janardana Madhava. Then siuta 
narrates the important myth about Hayagriva. The legend begins as to how, 
after a prolonged fight for thousands of years with the demons, Mahavisnu 
desired to take rest and due to his weariness caused by the influence of fate, he 
got addicted to excessive slumber, ‘atinidritah’— 

“Kadaciddarunam yuddham krtva devah sanatanah/ 

DaSavarsasahasrani parisranto janarddanah// 

Same desesubhe sthane krtva padmasanam vibhuh/ 

Avalambya dhanuh sajyam kanthadese dharasthitam// 

Dattva bharam dhanuskotyam nidramapa ramapatih/ 


Srantatvaddaivayogacca jatastatratinidritah//” 


"| DBh,1.5.1-4. 
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That was the time when gods were preparing to perform a sacrifice, and as 
Mahavisnu was - ‘makhdndmadhipam prabhum’,’? Brahma and others went to 
vaikuntha to invite him. But they failed to find him and discovered Visnu 
completely under the control of yoganidra, unconscious, and paralyzed in 
sleep.'* The gods were worried. Then Brahma had a plan. Accordingly he 
created termites and ordered them to eat off the ends of a drawn bow that 
would cause the bow to spring open with a tremendous noise to wake up 
Visnu. The termites (vamri) argued that the benefit of awakening Lord Visnu 
from deep sleep would go only to the gods, while the sin of awakening a 


sleeping person would fall upon them.!° The vamri initially refused and listed 


 DBh,1.5.6-8. 

'S Visnu is identified with Makha or Yajita—‘Yajna vai Visnu’. In different Vedic texts 
we come across a story regarding the loss of Yajia-Visnu’s head and its replacement 
done by Asvin. 

\4 «Tada kalena kiyata devah sarvve savasavah/ 

BrahmeSasahitah sarvve yajnam karttum samudyatah// 

Gatah sarvve’tha vaikuntham drastum devam janarddanam/ 

Devakaryyarthsiddhartham makhanamadhipam prabhum// 

Adrstva tam tada tatra jhana drstya vilokya te/ 

Yatraste bhagavan visnurjagmustatra tada surah// 

Dadrsuste tadesanam yoganidravasam gatam/ 

Vicetanam vibhum visnum tatrasancakrire surah//”DBh, 1.5.12. 

'S “Sthitesu sarvvadevesu nidrasupte jagatpatau/ 

Cintamapuh surah sarvve brahmarudrapurogamah// 

Tanuvaca tatah skrah kim kartavyam surottamah/ 

nidrabhangah katham karyyascintayantu surottamah// 

Tamuvaca tada sambhurnidrabhange’ sti disanam/ 

Kayyancaiva prakarttavyam yajiasya surasattamah// 

Utpadita tada vamri brahmana paramesthina/ 


Taya bhaksayitum tatra dhanuso’ gram dharasthitam// 
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waking up someone from deep sleep as the sin was equating to Brahmahatya 
“Nidrabhamgah kathacchedo dampatyoh pritibhedanam/ 
Sisumatrvibhedasca bramhahatyasamam smrtam// 
Tam katham devadevasya karomi sukhanasanam/ 


Kim phalam bhaksanaddeva yena papam karomyaham//”!® 


Thus through the medium of vamri we are taught some ethics. According to 
them, four acts of arousing one from deep sleep, interrupting ones speech, 
severing the love between a couple and separating a child from its mother 


are considered equal to Brahmahatya. 


Yet the vamri were ready to incur the sin in return of some personal benefit.'’ 
Brahma promised that a part of the benefit of the sacrifice (makha) shall go to 
the termite— 
“Tava bhagam karisyamo makhamadhye yatha srnu/ 
Tena tvam kuru karyyam no visnum bodhaya ma ciram// 
Homakarmmani parsve ca havirddanat patisyati/ 


Tam te bhagam vijanihi kuru karyyam tvaranvita//”!® 


Bhaksite’ gre tada nimnam gamisyati Sarasanam/ 

Tada nidravimukto’sau devadevo bhavisyati// 

Devakaryyam tada sarvvam bhavisyati na samsayah/ 

Sa varmim sandidesatha devadevah sanatanah// 

Tamuvaca tada vamri devadevasya mapateh/ 

Nidrabhangah katham karyyo devasya jagatam guroh//"ibid., 1.5.13-19. 
'6 jbid.,1.5.20-21. 

"7 «Sarvvam svarthavaso lokah kurute patakam kila/ 

Tasmadaham karisyami svarthameva prabhaksanam//"ibid., 1.5.22. 


'8 ibid.,1.5.23-24. 
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The promise of Brahma pleased the termites and they did their entrusted job, 
they at once chewed through the bow tip of Visnu, the upper arm of the bow 
rose up with a tremendous sound. The explosion terrified the gods, the universe 
was shocked, the earth trembled, the oceans overflowed with waves and the 
marine animals became shocked, wind blew drastically, the mountains quaked, 
fell ominous meteorites. The quarters assumed terrific gesture; the sun went 
down the horizon, devas became anxious what evil might come down. Then by 
the stroke of the sharp end of the bowstring the head of Visnu cut off the trunk 
and it rose high up into the sky— 

“TItyukta brahmana vamri dhanuso’ gram tvaranvita 

Cakhada samsthitam bhiimau vimukta jya tadabhavat// 

Pratyancayam vimuktayam mukta kotistathottara/ 

Sabdah samabhavadghorastena trastah surastada// 

Brahmandam ksubhitam sarvvam vasudha kampita tada/ 

Samudrasca samudvignastresusca jalajantavah// 

Bavurvvatastatha cograh parvvatasca cakampire/ 

Ulkapata mahotpata vabhurvurduhkhasamsinah// 

Diso ghorataraScasan stryyo’ pyastamgato’ abhavat/ 

Cintamapuh surah sarvve kim bhavisyati durddine// 

Evam cintayatam tesam murddha visnoh sakundalah/ 


Gatah samukutah kvapi devadevasya tapasah//’”!” 
To the story of Visnu’s beheading when the awful darkness subsided, 


Brahma and Siva made out the disfiguring body of Visnu. Astonished at the 


unexpected outcome, the gods wondered—‘““Mayeyam kasya devasya yaya 


'9 ibid.,1.5.25-30. 
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te’adya Siro hrtam.’*° Maya is personified as a goddess who is under the 
control of Visnu. Visnu is repeatedly mentioned to as mdyesa, but in the 
description of Devibhdgavata’s Maya set up as the goddess ultimately 
responsible for the dreadful occurrence i.e., the decapitation of the supreme 


Lord. Moreover, she also knows how to restore Visnu’s head. 


Seeing the beheaded kabandha, the gods were surprised and wondering, 
overwhelmed with grief and began to weep loudly— 
“Andhakare tada ghore Sante brahmaharau tada/ 
Sirohinam sarirantu dadrsate vilaksanam// 
Drstva kabandham visnoste vismitah surasattamah/ 
Cintasagaramagnasca ruruduh sokakarsitah// 
Ha natha kim prabho jatamatyaDBhutamamanusam/ 
Vaisasam sarvadevanam devadeva sanatana// 
Mayeyam kasya devasya yaya tehadya Siro hrtam/ 
Acchedyastvamabhedhyo’si apradahyo’si sarvada//”””! 


Devas got afflicted as they realized themselves responsible for the beheading 


of the Lord.”? It seems as grim and strange, yet has been introduced in a 


20 DBh, 1.5.34. 

*! ibid., 1.5.31-34. 

2? «Fvam gate tvayi vibho marisyanti ca devatah/ 
Kidrsastvayi nah snehah svarthenaiva rudamahe// 
Nayam vidhnah krto daityairna yaksairna ca raksasaih/ 
Devaireva krth kasya dusananca ramapate// 

Paradhinah surah sarvve kim kurmmah kva vrajama ca/ 
Saranam naiva devesa suranam midhacetasam// 

Na caisa sattviki maya rajasi na ca tamasi/ 


Yaya chinnam Siraste’dya mayeSasya jagadguruh//"ibid., 1.5.35-38. 
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dramatic presentation. According to Ndtyasastra, rasa is a_ synthetic 
phenomenon and also the aim of any form of creative activity art, rhetoric, 
imagery or literature. Wallace Dace translates rasa in accordance with its 
explanation in ancient text “a relish that of an elemental human emotion like 
love, pity, fear, heroism or mystery, which forms the dominant note of a 
dramatic piece; this dominant emotion, as tasted by the audience, has a 
different quality from that which is aroused in real life; rasa may be said to 


be the original emotion transfigured by aesthetic delight.” 


Here we can see that the incident of Lord Visnu’s beheading was conducting 
the sentiment of pathos and weird and gods were submerged in it. Then 
Brhaspati enlightened Indra, Brahma and Siva, encourage them to overcome 


this critical condition.”* 


They quickly evolved into a debate over the relative strength of fate versus 
human efforts. Brhaspati advised devas with these words— 
“Daivam purusakarasca devesa sadrsavubhau/ 


Upayasca vidhatavyo daivat phalati sarvatha//”*° 


Fate, one’s own effort and intelligence are equivalent. If one does not get 
success through Fate, then success can be obtained through one’s efforts and 
merit. Indra, despised effort and intellect upon apprehending the miserable 


incident of Visnu’s severed head. He opined the supremacy of Fate — 


?3 Perrett, Roy W: Theory of Value: Indian Philosophy, p.155. 
4 “Ruditena mahabhagah kranditena tathapi kim/ 

Upayascatra karttavyah sarvvatha buddhigocarah//”DBh, 1.5.40. 
5 Brown. C. Mackenzie: TheTriumph of the Goddess, p.41. 

°° DBh, 1.5.41, 
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“Daivameva param manye dhik paurusamanarthakam/ 


Visnorapi siraschinnam suranaficaiva pasyatam//”?’ 


To side with the fate, Brahma then argued that every embodied being must 
experience pain and pleasure, and also gave some examples of physical 
calamity that had concerned even gods themselves. His own head, through 
the force of time, was once cut off by Siva; Siva’s penis fell off through a 
curse; and Indra’s body had had a thousand vulvas imprinted on it. Similarly, 
now Visnu’s head fall into the salt ocean— 

“Avasyameva bhoktavyam kalenapaditafica yat/ 

Subham vapyasubham vapi daivam ko’tikramet punah// 

Dehavan sukhaduhkhanam bhokta naivatra samsayah/ 

Yatha kalavasat krttam Siro me Sambhuna pura// 

Tathaiva lingapatasca mahadevasya sapatah/ 

Tataivadya harermurddha patito labanambhasi// 

Sahasrabhagasampraptirduhkhancaiva Sactpateh/ 

SvargaDBhramSastatha vasah kamale manase sare// 

Ete duhkhasya bhoktarah kena duhkham na bhujyate/ 


Samsare’smin mahabhagastasmacchokam tyajantu vai//””® 


Interestingly this theme regarding fate or daivam and prowess or purusakara 
may have developed in the third skandha of the Devibhagavata where it is 
mentioned — 

“the whole world movable and unmovable, is under the control of fate 


‘daivadhinamidam’ ... everyone is under the effect of one’s own 


*? ibid., 1.5.42. 
28 DBh,1.5.43-47. 
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deeds....karma is of three kinds, accumulated, present and prarabdha. 


This whole world is in action due to kala, karma, and svabhava.” 


DBh purana has a tendency to use certain terms loosely and 
interchangeably.”” It’s a matter of interest that in the fifth chapter of the first 
skandha where the sages enquire to siita as to how Visnu lost his head 
through the power of fate or daivayogat, a phrase commented by Nilakantha 


as through the power of prarabdha karma or prarabdhayogat. 


The fidelity of human efforts over fate has been stated several times in the 
puranas and itihdsas. The conception and conviction in fate is a later notion 
of Indian ethos. Fate is not mentioned in the Samhitds, the Aranyakas, the 
Brahmanas and the Upanisads. In the Rgveda, benevolent gods were 
eulogised passionately for the grant of prosperity in material gains like 
wealth, crop and cattle and to be favoured with many sons. However, the 
concept of fate and fatalism had eminence quite late during the epics and the 


puranas. 


There are sermons that accept the domina of fate as one which could not be 
gripped by reflection, as one that cannot be destroyed.”*? There are also 
greatly accounts appreciating brave human efforts or purusakara or purusa- 
prayatna that criticize subjectivity of fate as ‘false-games that people play 
and delude themselves,’ when one fails to lead a graceful life depending on 


fate and ends in a hapless condition.*! It also appears that lower men 


?° Brown. C. Mackenzie: Op. Cit., p.249. 
30 Ram, 2.20.20. 
31 Mbh,8.6.20. 
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engrossed in worldly pleasures blame the fate for their wicked deeds.’* 
According to MBh, an enterprising man must perform every action 


fearlessly, however, its success is based upon fate.°? 


As a lamp burns bleak 
as the oil falls short, so the fate becomes feeble when fruit of action is worn 


out.*4 


The purdnas were primarily composed to venerate the authority, 
magnificence and superiority of their major gods and goddesses. They 
persuade the devotees to submit to the will and sympathy of the deities. But, 
at the same time they insist men not to abandon their hard work: “Some wise 
men call fate as the false hope that weak adhere to. For the powerful men no 
fate is ever noticed. The heroic and the feeble take recourse to effort and fate 
respectively.”*> The wise belief that ability is foremost, even a hostile 
destiny can be prevailed over by the ability of unfailing dedication and 


upright action.*° 


After the controversial debate regarding the relative strength of fate versus 
human effort, Brahma then ordered the Vedas to eulogise Devi in the form of 
Mahamaya for solving this problem;*’ the Devi, whom Brahmi refers to as 
Brahmavidya. Then the Vedas made an intense appeal to Mahadevi 


Bhagavati, the eternal cause of causes, the very central power, the vital force 


» jbid.,8.67.1. 

33 jbid.,8.1.47. 

4 ibid.,8.6.44. 

3° DBh.5.12.28-30. 

36 MatP, 195. 

37 “Stuvantu paramam devim brahmavidyam sanatanim/ 


Gudhangiica mahamayam sarvvakaryyarthasadhanim//”DBh, 1.5.51. 
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of entire creation, the vindu of pranava, the sourcing fountain of knowledge 
and above all, the embodiment of beneficence and forgiveness — 
“Brahmavidyam jagaddhatrim sarvesam jananim tatha/ 


Yaya sarvvamidam vyaptam trailokam sacaracaram//””** 


The nirguna mahesvari devi-mahamdaya became gratified on being eulogized 
by the Vedas with samagdna. Devi later on told devas about the reason 
behind Visnu’s beheading. Because nothing in this world take place without 
any cause— 

“Smvantu karanancadya yadgatam vadanam hareh/ 


Akaranam katham karyyam samsare’ tra bhavisyati//’”* 


Regarding the beheading of Lord Visnu, Devi provides two basic reasons. The 


first one concerns the curse given by Mahalaksmi as the cause for the event. 


Once Visnu was looking at her beautiful face and smiled without reason. 
Mahalaksmi thought that Visnu had chosen another fair-complexioned 
woman to be a co-wife. She got angry and cursed Visnu that his head should 
be severed from his body—‘Jdam patatu te sirah’.*° Brown thinks that this 
curse of Mahalaksmi to Visnu introduces one leitmotif in underrate of his 
incarnations.*' In this context he mentioned the curse of sage Bhrgu to Visnu 
that was predicted here. This story, found in the twelfth chapter of the forth 
skandha of the DBh, narrates the account of Bhrgu’s curse to Visnu. When 


Visnu killed Bhrgu’s wife, he became angry and imprecated Visnu— 


38 ibid, 1.5.49. 
»? ibid., 1.5.73. 
40 ibid. 1.5.80. 
41 Brown. C. Mackenzie: Op. Cit., pp. 45-46. 
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“Avatara mrtyuloke santu macchapasambhavah/ 


Prayo garbhabavam duhkham bhuksva papajjanarrdana//”""” 


O Janardana! by my curse, you may undergo incarnations in the world 
of mortals. You may experience abundant sufferings arising from birth 


in the womb on account of your sin. 


Brown suggests this tradition to demean Visnu clearly established in the 
DBh, can unhesitatingly elaborate the old themes or to develop new or 


parallel versions.*° 


This curse symbolically explained the immediate cause of the curse to be due 
to the tamasi sakti’s entry into Mahalaksmi.4 The tamasi-Sakti is a 
manifestation of the Devi considered as other elemental causes. These are 


kala or time, karma or action and svabhdava or innate nature.*> Here the term 


4 DBh,4.12.8. 

43 Brown. C. Mackenzie: ‘loc.cit.’p.46. 

“4 «(jdadhestanayam visnum samsthitamantike priyam/ 
Jahasa vadanam viksya tasyastatra manoramam// 

Taya jhatam harirninam katham mam hasati prabhuh/ 
Virupam harina drstam mukham me kena hetuna//” 
Vinapi karanenadya katham hasyasya sambhavah/ 
Sapatni va krta tena manye’nya varavarnini// 

Tatah kopayuta jata mahalaksmistamoguno/ 

Tamasi tu tada Saktistasya dehe’ atidaruna// 
Tamasyavistadeha sa cukopatisayam tada/ 

Sanakai samuvacedamidam patatu te sirah//”DBh, 1.5.75-80. 
4 “Svavaso’yam na jivo’sti svakarmmavasagah sada/ 


Tat karma trividham proktam vidvaDBhistattvadarsibhih// 
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svabhava specifically refers to women’s nature.*° The term stri-svabhdva is 
individualized by Devi as reckless, naivety, intolerance; covetousness, 
inchastity, and austerity the innate virtues of women. Thus due to the curse 
of the enraged Devi, Vasudeva’s head fell into the salty ocean.*’ According 
to this myth, the women’s nature of wickedness may be put for good use, as 
there is even a highest power intending fate itself. Mahalaksmit might have 
cursed unwittingly because of the influence of Devi and also for serving a 


universal divine purpose“ of the destruction of the demon Hayagriva. 


The second major reason behind Visnu’s beheading motif is the account of 
demon Hayagriva. In the past a demon called Hayagriva, received a boon from 
Devi after a strong penance on the banks of the river Sarasvati. He meditated 


on Devi as tamasi-sakti with the bija mantra— 


“Pura daityo mahavahurhayagrivo’tivisrutah/ 
Tapascakre sarasvatyastire paramadarunam// 
Japannekaksaram mantram mayavijatmakam mama/ 


Niraharo jitatma ca sarvvabhogavivarjjitah// 


Saficitam vartamananica prarabdhaiica trttyakam/ 
Kalakarmmasvabhavaisca tatam sarvamidam jagat//”ibid.,3.20.36-37. 
46 “Str svabhavacca bhavitvat kalayogagadvinirgatah/ 

Avicaryya tada dattah sapah svasukhanasanah// 

Sapatnisambhavam duhkham vaidhavyadadhikantviti/ 

Vicintya manasetyuktam tamasisaktiyogatah//”ibid., 1.5.81-82. 

47 “Anrtam sahasam maya mirkhatvam atilobhata/ 

ASsaucam nirddayanica strinam dosah svabhavajah// 

Sasirsam vasudevam tam karomyadya yatha pura/ 

Siro’sya s4payogena nimagnam lavanambudhau//”ibid., 1.5.83-84. 


“8 ibid., 1.5.79. 
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Dhyayanmam tamasim Ssaktim sarvvabhisanabhisitam/ 


Evam varsasahasrajica tapascakre’ tidarunam//””? 


Eventually Devi appeared before him, pleased with his meditation and was 


ready to grant him a boon— 


“Tadaham tamasam rupam krtva tatra samagata/ 
Darsane puratastasya dhyatam tattena yadrsam// 
Simhoparisthita tatra tamavocam dayanvita/ 


Varam vrihi mahabhaga dadami tava suvrata//”>° 


He then overwhelmed with joy bowed Devi with tears in his eyes,°*! bestowed a 
short eulogy’ and requested to grant the boon of immortality.*> But Devi 


refused and asked Hayagriva to request for other bobon— 


“Jatasya hi dhrubo mrtyurdhruvam janma mrtasya ca/ 
Maryyada cedrsi loke bhavecca kathamanyatha// 


Evam tam niscayam krtva marane raksasottama/ 


* ibid.,1.5.86-88. 

» ibid.,1.5.89-90. 

>! “Drstva ripam madiyam sa premotphullavilocanah/ 
Harsasrupurnanayanastustava sa ca mam tada//"ibid., 1.5.92. 
>? “Namo devai mahamaye srstisthityantakarini/ 
Bhaktanugrahacature kamade moksade Sive// 
Dharambutejahpavana-khapancananca karanam/ 

Tvam gandharasaripanam karanam sparsasavdayoh// 
Ghrananica rasana caksustvakSsrotramindriyani ca/ 
Karmendriyani casyani tvattah sarvvam mahesvari//"ibid., 1.5.93-95. 
3 “Yathd me maranam matarna bhavet tattatha kuru/ 


Bhaveyamamaro yog! tathajeyah surasuraih//ibid., 1.5.97. 
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Varam varaya cestam te vicaryya manasa kila//””™4 


Then Hayagriva requested Devi for the boon that he be killed only by 
Hayagriva.* It is to be noted here that the boon received by Hayagriva, was to 
some extent similar to that of the boon received by Hiranyakasipu.°° There is 
no further information about the demon Hayagriva as a horse-headed one; he is 
merely known by the name Hayagriva. In the continuation of the story, Devi 
described how the demon Hayagriva tormented the gods and the sages. 


Surprisingly here she characterized Hayagriva as dustatma’ 


or demonic in 
nature in spite of his previous devotion. By the grace of the boon granted by 
Devi no one was capable in the world to slay the demon Hayagriva and thus 


Devi instructed the gods to revitalize beheaded Visnu. 


For revitalization of Visnu’s severed head, Devi ordered Tvasta to fix a horse’s 
head on his beheaded body so that he could kill the demon for the welfare of 


the gods— 


“Tasmacchiryam hayasyasya samuddhrtya manoharam/ 
Dehe’ tra visiro visnostvasta samyojayisyati// 
Hayagrivo’tha bhagavan hanisyati tamasuram/ 


Papistham danavam kruram devanam hitakamyaya//”~® 


4 ibid.,1.5.98-99. 

°° “Hayagrivacca me mrtyurnanyasmajjagadamvike/ 

Iti me vafichitam kamam purayasva manogatam//”DBh, 1.5.100. 

°° R.H. Van Gulik: Hayagriva: The Mantrayanic Aspect of Horse Cult in China and 
Japan. p.18. 

>” “Sa pidayati dustatma munin devamsca sarvvasah/ 

Na ko’pi vidyate tasya hantadya bhuvanatraye//” DBh, 1.5.103. 

°8 jbid.,1.5.104-105. 
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Devi Bhagavati remained silent; the devas became very glad and told tvasta 
to fix Visnu’s severed head. Tvasta quickly cut off the head of a horse, 
brought it and transplanted it to the headless body of Visnu. Since the Lord 
Visnu was known as Hayagriva. Thereafter Lord Hayagriva forcibly killed 


the demon Hayagriva in a battle— 


“Tti Srutva vacastesam tvasta catitaranvitah/ 
Vajisirsam cakarttaSu khadgena surasannidhau// 
Visnoh Sarire tenasu yojitam vajimastakam/ 
Hayagrivo harirjato mahamaya prasadatah// 
Kiyata tena kalena danavo madadarpitah/ 


Nihatastarasa samkhye devanam ripurojasa//”””’ 


The DBh concludes that Hari became Hayagriva through the grace of 
Mahamaya— ‘Hayagrivo harirjato mahdmaya prasddatah.’® To hear or read 
this excellent upadkhydana and the sacred nature of Devi, one can be freed 


from all sorts of difficulties and gain all kinds of wealth.°! 
Let us now analyse the myth considering a number of points. 


e The DBh combined the two Hayagriva in a single myth and frequently 


referred to Visnu as Hayagriva and also the same name for the demon. 


°° ibid.,1.5.108-110. 

® jbid.,1.5.109b. 

61 «Va idam Subhamakhyanam érnvanti bhuvi manavah/ 
Sarvvaduhkhavinirmuktaste bhavanti na samsayah// 
Mahamayacaritranica pvitram papanasanam/ 


Pathatam srnvataficaiva sarvvasampattikarakam//”ibid.,1.5.111-112. 
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R.H.Van Gulik mentions about synthesizing the account of 
Devibhadgavata as— 
“One of those paradoxical combinations, much beloved by Indians: 


Hayagriva kills Hayagriva.”™ 


In this context he also refers to the ancient story of so called Rama-Rama battle 
or Ramaramavivada. The Rama-Rama battle involves the two forms of 
divinity, while the Hayagriva-Hayagriva battle concerns the divine and the 
demonic. It is a general perspective of the Devibhagavata. Hayagriva Visnu, of 


the two Hayagrivas is divine by nature and the other is demonic in nature. 


e The demon Hayagriva, who is tamasik by nature, acts in sattvik manner 
and worships Devi, whereas Lord Visnu, sattvik by nature often engages 
in tamasik activity. Such a conflicting theme developed in the later 
purdnas with an intention to emphasize Visnu’s complication in the 
material qualities or gunas of the world. The two Hayagrivas suggest a 


parallelism between intermingled and paradoxical combinations.™ 


e The DBh’s account of Visnu’s beheading is based upon the story of SB,“ 
wherein Visnu is identified with ‘makha’, or sacrifice. Once the gods 
performed a sacrifice (satra) to attain excellence and glory (Yasaskama) 
with an agreement to share the benefits of the performance amongst 
themselves. Among the gods Yajita-Visnu or Makha-Visnu first received 
the fame; he violated the agreement and carried away the entire credit of 


the sacrifice. As he stood resting his head at the end of his bow, the gods 


©? R.H. Van Gulik: Op. Cit., p-19. 
63 Brown. C. Mackenzie. Op. Cit., pp.47-48. 
4 SB, XVL1.1.1 ff. 
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made the tightened string of the bow bitten off by termites, in order to 
penalize Makha-Visnu. Immediately the ends of the bow sprung asunder 
to cut off Visnu’s head. It fell with the sound ghrin® and on falling it 
became the yonder sun. This myth explains the origin of the ancient 
ceremony, pravargya. The gods then divided the headless Makha-Visnu 


among themselves and continued headless sacrifice. 
But the DBh assimilates this myth with a number of modifications. 


1. The most explicit variation is the intention behind the story telling. The 
DBh does not explain the origin or a detail of a vedic rite rather abases 
Visnu regarding the treatment with his body. In this context Shulman has 
quoted an interesting version of this myth where Visnu puffed with pride 
at finishing the sacrifice, entered in the Saktipura, the city of the goddess 
and lost his strength. He fell asleep with his head resting on the bow of 
Siva. After inevitable beheading of Visnu, Siva informs the gods about 
how to restore his headless body. Shulman also notes the central role 
played by Devi in both accounts.°° The DBh describes this account of 
Visnu’s beheading as an inauspicious or unusual misery, whereas SB 


uses the beheading body to explain the name pravargya. 


Here it is to be noted that the reference of the headless body, kabandha hints at 
various kabandhas of many demons beheaded by Devi as represented in the 


Devimahatmya.°' Interestingly BhP gives another reference of kabandha in the 


® From the sound ghrin, gharma took its name. Gharma refers to the milk boiled in the 
pravargya ceremony, also the cauldron or pot used to heat the milk, and to the pravargya 
itself. Since the body of Yajnha Visnu was stretched out, it took the name pravargya. 

6° Brown, C. Mackenzie: Op.Cit., p.246. 

6” DM, 2.62-64. 
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story of Daksa’s sacrifice. After the ruinous yajiia had been restored by Siva, 
the assembly of the Brahmanas worshipped Visnu for the successful 
continuation of the rites. Daksa’s wife praised Visnu with these words: O 
supreme Lord, having all its parts without you, the head of sacrifice or makha, 
does not look beautiful, like a man or purusa who is headless, a mere 


kabandha.® 


“Svagatam te prasidesa tubhyam namah/ 
Srinivasa ériya kantaya trahi nah/ 
Tvamrte’ dhisa nangairmakhah sobhate/ 
Sirsahinah kabandha yatha purusah//’” 


This praise clearly resonates the theme of ancient Brahmanic myth which is 


also mentioned in the DBh with new modulations. 


2. Second alteration is the SB’s myth of sacrificial context. In the myth of 
the SB, Visnu along with other gods once performed a sacrifice to attain 
the excellence and glory. In the DBh, Visnu does not participate in such 
execution, but is introduced as a desirable theme where he is under the 


control of yoganidra."° 


Moreover, the DBh adapts the SB myth by introducing the concept of maya. In 
the DBh, the gods think the beheading must be an illusion “madyeyam kasya 


devasya yaya te’dya siro hrtam”. Here maya was responsible for the dreadful 


68 Brown, C. Mackenzie: Op.Cit., p.42. 

© BhP,4.7.36. 

7 Serving a story of introduction the story of yoganidra in the slaying of Madhu-Kaitabha 
that narrated in the following chapters. Brown, C. Mackenzie: Op.Cit., p.42. 
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occurrence, since Lord Visnu himself is identified as mdyesa. Nilakantha, the 


commentator adds an interesting note— 


“maya never deludes Visnu, the Lord of maya. Even today this is 
believed by some who recognize the ‘maya mastery’ of Visnu but fail to 
accept the power of Bhagavati, the governess of all. This beheading was 
due to the absence of maya mastery on Visnu, rather on the account of 


the maya mastery belonging just to Devi.” 


Thus DBh might be using the epithet ‘mdyesa’ ironically that he who is called 


‘maya master’, actually his master is maya. 


3. In the DBh’s story the discussion of maya set up the goddess herself who is 
ultimately responsible for the dreadful occurrence i.e., the beheading of the 
supreme Lord. Moreover, of the same consideration she knows how to restore 
Visnu’s head. This account lead us back to the SB where we discover that in 
the result of beheading sacrifice, when the gods were continuing fruitless 
endeavour with the makha, there was the sage Dadhyafic who knew how to 
restore its head. The secret knowledge revealed by the horse-headed sage 
Dadhyajic to the Asvins and played the part of fixing the head to beheaded 
Makha-Visnu. This esoteric teaching of Dadhyafic came to be widely known as 


Madhuvidya or Brahmavidya,"* 


mystical knowledge of supreme Brahman. It is 
7! Brown, C. Mackenzie: ibid.,43. 

™ In the Madhukanda of the Brhadaranyak Upanisad (I1.5.16-19) identified with 
Dadhyaiic’s sweet teaching. Safkara, in his commentary (II.5.17) divides Dadhyaiic’s 
teachings into two parts. One deals with Pravargya ceremony and the other with 
Brahmavidyd, the knowledge of supreme Brahman. Sridhara explicitly following Sankara 
refers Dadhyanc as “proficient in the pravargya and the Brahmavidya” in his commentary 


on BhP V.9.52. Brown, C. Mackenzie: ibid., p.247. 
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not a mere coincidence in the Devibhadgavata, when Brahma asks the Vedas to 


praise Devi by this very name. 


4. Dadhyajiic’s traditional role as revealer of the mystic knowledge with a horse 
headed appearance has been divided in the DBh. His act as revealer of the 
mystic knowledge has been imposed on Devi, whereas his equine countenance 
appears in the form of Visnu. Thus the accordance between Dadhyajic and 
Visnu could be their severed head and equine aspect has been noted by 
Bosch.” Weber noted this significant parallel between Purusa Narayana and 
sage Dadhyaftic as proclaiming sacred wisdom by means of a horse head.” 
Sayana in his commentary noted that Dadhyafic’s head fell down in the lake 
svarnavat from where Indra regained it and used it in fight against the 
demons.” In the DBh Brahma informs that Visnu’s head was found in the salt 
ocean. This reminds us about the ancient submarine horse head lurking in the 


ocean and waiting for Visnu’s adoption as his own equine head.’ 


™ Bosch, F.D.K. The God with Horses Head. In Selected Studies in Indonesian 
Archaeology. p.144. 

™ Senart followed weber in seeing the inseparability o the Narayana Purusa and 
Dadhyanc legends and highlight the parallel between the thunderous yet melodic speech 
of the two promulgators of divine wisdom. Bosch points out further similarities including 
their furious destroying roles and their ancient identification with the cosmic sacrificial 
Purusa or Prajapati. Brown, C. Mackenzie: Op. Cit.,p.248. 

® As for Lord Visnu, the reference found in the sdnti parva of MBh where in the Madhu- 
Kaitabha myth, after restored the Vedas to Brahma, Visnu placed his horse head in the 
northeast ocean. Elsewhere in the same epic reflects a connection within the horse headed 
Visnu known as Vadavamukha and the salt ocean. Brown, C. Mackenzie: Op. Cit.,p. 45. 


7© Brown, C. Mackenzie: ibid., ‘loc. Cit.’ p. 45. 
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5. Devi replaces Dadhyafic as a discloser of the secret Madhuvidya or 
Brahmavidya. Devi not only takes the role of Dadhyafic as revealer of the 
secret knowledge Brahmavidyd, but becomes known as the Brahmavidya 


itself.’7 Yet she is fully discrete from his horse headed appearance. She 


™ Brahmavidyd appears already as an epithet of a goddess in the MBh. There is a 
renowned Durgastotra, where Durga praised as Brahmavidya, the knowledge of Brahman 
among knowledge’s. She also extolled as mahdnidra or great sleep of embodied beings. 
DBh refers Devi as vidya which executed by the English translator as Brahmavidya. 
Hazra says that DBh deals with Brahmavidya especially in the twelfth skandha and in the 
Hayagriva story narrated in the fifth chapter of the first skandha. Concerning the term 
Hayagriva-Brahmavidya, Nilakantha in his commentary of DBh states that “in the first 
skandha of DBh, the famous demon named Hayagriva who practice a vidyd treating of 
Brahman. This vidya mantra identifies a female divinity that the demon practice vidya 
which found in the first skandha. Devi herself declares that the demon practiced 
ekaksaram mantram comprising of the maya bija. 

But according to the BhP which is identifies a vaisnava purana, here Hayagriva 
Brahmavidya refers to a Hayagriva mantra addressed to Hayasirsah visnu. The Hayagriva 
mantra here is addressed to, not by the demon Hayagriva. Jiva Goswami, one vaisnava 
scholar in his Tattvasandarbha cites Sridhara’s definition and claimed that Hayagriva 
Brahmavidya is associated with the slaying of Vrtra. The term Hayagriva hererefers to the 
horse-headed Dadhici, who proclaimed the knowledge of supreme Brahman, known as 
‘Narayana Varma’. In the BhP (VI.9.52-53) Dadhici plays a crucial role. He is the chief 
in the transmission of this Nardyana Varma and through the transmission history 
Narayana Varma identifies with the teaching of Dadhyafc. Jiva Goswami equated 
Hayagriva Brahmavidya with Narayana Varma. Sanyal point out some objections to Jiva 
Goswami’s identification of Hayagriva Brahmavidya with the Narayana Varma. 
Moreover, he thinks that Hayagriva Brahmavidya is not used in the BhP. Even the 
definition of Hayagriva Brahmavidya given by Nilakantha is a major theme in the DBh 
either, nor is the mantra uttered by demon Hayagriva in fifth chapter of the first skandha, 


referred to by that name. Brown, C. Mackenzie: Op. cit., pp. 241-247. 
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presents herself before the gods as an abstract voice that safely distances her 
from the kind of physical calamity that happened with the horse headed 
Dadhyajic. This shows the likeness of her identification with Brahmavidya and 


eventually with the supreme Brahman of the Upanisad.”* 


Interestingly there is an ancient Si#tra work on the philosophy of Saktas named 
Hayagrivasaktisita. It is also known as Hayagriva Brahmavidya. Hayagriva is 
traditionally believed to be the progenitor of a system of philosophy known as 
Saktadarsana or Hayagriva Brahmavidya. As the doctrine advocated in the present 
treatise are similar to those postulated by the worshippers of the goddess Sakti, it is 
named Saktadarsana. Saktadarsana is also known as tantravidyd. Few works of this kind 
belonging to the Sitra period (500 BC to 500 A.D.) could be found. The 
Parasuramakalpasuta is often stated as an ancient authoritative work in the sakta system 
of philosophy. There is another short work consisting of about 400 sitras, which is 
attributed to Agastya known as Agastyasitra that is quite later than the 
Hayagrivasaktisitra, as it refers to Hayagriva in the sutras of Agastya. The system of 
philosophy propounded in the siitra. 

Hayagrivasaktisitra comprises 18 adhydyas, each adhyaya consisting of 4 padas. There 
are in all 1360 sitras in the work of tantravidya. This vidya was very difficult to attain 
that vidya and more difficult is to comprehend their meaning. Moreover, the vidyd is kept 


secret by its followers. 


Sakta Philosophy has not so far any representative sitra as is the pattern in traditional 
style of Indian Philosophy. The Sarvadarsanasamgraha does not mention sakta darsana 
amongst the summaries of philosophical systems. The Saktadarsana of Hayagriva edited 
by Prof. K, V. Abhyankar is Indian philosophy compiles satra dealing with all aspects of 
Sakta faith and philosophy. Abhyankar, K.V: Sakta Darsana of Hayagriva. pp. ii-xxxx. 


78 The famous Kena Upanisad reflects the story of the humbling of Agni, Vayu, and Indra, 
the goddess Uma Haimavati appears in the sky as a mediator between the supreme and the 
gods, also as revealer of Brahman. The story goes to how the gods having obtained a 


conquest through Brahman, begin to take credit for the conquest themselves. Brahman 
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6. Another interesting twist is the role of the Vedas in the Hayagriva episode. 
Here we have seen that Lord Visnu is traditionally associated with the Vedas as 
their revealer and protector. But in DBh we find this role upturned. Here the 
Vedas take the role to rescue Lord Visnu with appeal to Devi for reviving the 


Lord. 


Emphasis on the divine goddess in DBh purdna is evident from the curse given 
to Lord Visnu and in the mythological narrative of Visnu-Hayagriva. The 
significance of Visnu in the horse-headed form is confirmed by puranic 
explanation of the puzzling situation of a curse given to Lord Visnu and as 
nothing in this world happens without a cause, so is this appearance caused by 
a curse given to Visnu. This not only fulfils the purpose of Mahalaksmi’s curse 
but also serves beneficent for the world due to the killing of the demon 
Hayagriva who bagged a boon from Devi only to be killed by Hayagriva. The 
myth reveals many of the basic strategies of the DBh in its abasement of Visnu. 
The beheading concept continued from the early Vedic myth followed by 
Brahmanic myth (SB) and then puranic myth, specifically in “The 
disabuse them, appeared before them in the form of Yaksa or spirit. Firstly Agni and then 
Vayu tried to discover who or what the exposition was. The two gods move towards _ the 
spirit, introduced themselves by boasting of their powers to burn and blow away anything. 
Then the Yaksa challenged them to burn and blow away a slab of grass he placed before 
them. Subsequently, on their failure to find out the exposition they returned to other gods. 
Next Indra went to the Yaksa but the spirit disappeared on his approach. Indra then faced a 


glorious woman, the beautiful Uma Haimavati. Then she revealed the identity of Yaksa as 


Brahman, the source of all power including the same behind their conquest. 


Sankara in his commentary argues that the above story is meant to eulogize Brahmavidyd, 
by which Indra, Agni, and other gods attained excellence. He specifically equates Uma 
with vidya or Brahmavidya. Sayana also identifies her with Brahmavidya. Brown, C. 


Mackenzie. Op.cit., p.44. 
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Devibhagavata” and expanded with typical reasoning and fantasy, to include 
the stories relating to the curse of Mahalaksmi and the promise of a boon given 
to Devi’s worshipper, the demon Hayagriva. Aspects of divinity and iniquity in 
nature, cause, event and consequence of both mortals and immortals appear as 


unavoidable complexities designed for good and reform. 


CHAPTER VI: 
HAYAGRIVA IN THE 
YOGINI TANTRA 
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Hayagriva is referred to in some early literature as one of the incarnations of 
Lord Visnu and also an asura in others. The MBh and some of the purdnas 
present the story of Hayagriva where He is celebrated for rescuing the 
Vedas, stolen by the demons Madhu and Kaitabha and returning them again 
to Brahma. In the vaisnava tradition of religion, Lord Hayagriva occupies an 
exalted position and He is generally worshipped with great fervour and His 
blessings are sought, at the beginning of study of science and knowledge. 
The goddess Sarasvati is generally known as the goddess of learning. Lord 
Hayagriva as god of knowledge is highly revered as He not only protects all 
types of creatures of the world, but is also known to have imparted 
knowledge to goddess Sarasvati Herself, the presiding deity of learning. 
Goddess Sarasvati is generally worshipped by all in the fifth day (‘tithi’) of 
New moon fortnight (‘suklapaksa’) of the month of magha. And Lord 
Hayagriva is worshiped on the day of full moon in the month of Srdvana 
(srdvana purnimda), at mahanavami — the ninth day of the navardatra Festival. 
Thus, without His grace, no one can obtain pure knowledge whether sacred 
or secular. But in the sakta tradition of religion, Hayagriva occupies a 
completely different role. To give our dissertation a comprehensive form we 
have to cast a glance into the Assam Tantrik literature, Yoginitantra 


regarding the worship of Lord Hayagriva. 


Researches on the origin of Hayagriva-worship route to temples dedicated to 
Hayagriva in India including the one in the north east state of Assam, 


previously known by the name Prdgjyotisapura'!, Kamariipa’. There, a great 


' Pragjyotisa is the ancient name of Assam. The great epics the Rdmdyana, the 
Mahabharata as well as some principal purdnas mention Pragjyotisa. Pragjyotisa was a 


famous kingdom often mentioned in the Mahabharata. The Mahabharata contains 
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references to the city and country of Prdgjyotisa, its ruler Naraka and Bhagadatta and the 
chinas, kiratas and other people consisting of the army of Bhagadatta (Sabha parva 26- 
30; Udyoga parva, 18; Karna parva, 5). The Ramdyana (Adi kdnda, 35; Kiskindhya 
kanda, 13), records the foundation of the city of Pragjyotisa by Amirtaraja and its 
location in the Varaha mountain. The Markandeyapurana (Kurmavibhaga, Ch.58) places 
Pragjyotisa on the face of the tortoise. It is also mentioned in the list of the peoples of the 
east as given by Varahamihira in the Brhat Samhita. The same statement is found in the 
Matsya (Ch. 114, 5.45) and Brahmandapuranas (Ch. 16). The Bhagavatapurana refers to 
Prdgjyotisa when re-counting the story of Naraka. Bharata (Natyasdastra, Ch.14. 5. 45-47) 
while referring to the countries where the Adra-Magadhi literary style was prevalent, 
mentions Pragjyotisa with the adjoining countries of the east: “Pragjyotisa pulindasca, 
vaidehastamraliptakah pracya prabratayaScaiva yujanti hyodra-magadhim.” The 
Kavyamimamsa (Ch.17) of RajaSekhara also places Pragjvotisa, Tamraliptaka and the 
Pundra countries in the east. Kalikapurdana (Ch. 39.126) says “Formerly Brahma stayed 
here and created the stars; so the city is called Prdgjyotispura, a city equal to the city of 
Indra.” This etymological explanation given by the historians of Assam. Gait states that 
‘Prag’ means former or eastern and ‘Jyotisa’ means star, astrology, shining. Thus 
Prdgjyotisapura may be taken to mean the city of eastern astrology. This name is 
interesting in connection with the reputation which the country has always held as a land 
of magic and incantations and with the view that it was in Assam where the ¢antrik form 
of worship originated. According to Kakati, Prdgjyotisa connected with the topographical 
features of the land rather than with any religious cult. These references illustrate 
Prdagjyotispura or Pradgjvotisa was on an extensive hill. This topographical feature of 
Pragjyotisa as described in the earlier texts correspond to an Austric formation like Pagar- 
juh (jo)-tic (c’=ch) that means a region of extensive high hills. Thus Pragjyotisa may be a 
Sanskritisation of a non-aryan formation. Barua, B.K: A Cultural History of Assam, pp. 
10-13. 

? Both in the early and later Vedic literature like Satapatha Brahmana, Aitareya 
Brahmana have some references of Kamaripa regarding the progress of Aryan culture. 
The Gopatha Brahmana narrates a tradition concerning the origin of the name Kamariipa. 


Some other texts refer Kamariipa as the land of sunrise. Kalikapuradna describes, 
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vaisnava temple, ‘Hayagriva Madhava’ on the top of a hill called Manikita 
of Hajo, is dedicated to an ancient horse-headed incarnation of Lord Visnu 
and the temple still exists. Hayagriva-Visnu is worshipped in the temple with 
great pomp and dignity since the age of Kdalikapurdna (10" century A.D.) 
and Yogini Tantra (17" century A.D.), the time of origin of the two Sanskrit 
works composed in Assam. Hayagriva, a Horse-headed incarnation of Lord 
Visnu, dates back to 2000 B.C. when Indo-Aryan people worshipped the 
horse for its speed, strength, and intelligence. Today only small sections of 
Indian Hindu population worship this form of Hayagriva. The name does 
not possess as much importance as other Hindu gods, however, Hayagriva 
occupies an important place among Buddhist gods in the Buddhist Tantra. 
Interestingly the Hayagriva Madhava’ is a sanctorum where both Hindus and 
Buddhists worship; distinctiveness and similarities in the two scriptures of 
Assam Sanskrit literature and till date information about the temple is 


presented here. 


immediately after Naraka, Mithila became king and was placed in the charge of the 
goddess Kamakhya and the name of the land was changed from Prdgjyotisa to 
Kamaripa. In Classical Sanskrit literature Pragjyvotisa and Kadmaripa occur side by side. 
For instance, Kalidasa in his Raghuvamsa refers to both Prdgjyotisa and Kamaripa as 
lying in the east of the Brahmaputra. Barua, S.L: A Comprehensive History of Assam, 
pp.32-33. 
3 A synonym of Krsna, because He could be properly understood by proper meditation 
and yoga. He got the name Madhava (MBh, 5.7.4). Lord Visnu is known as Madhava for 
three reasons:- 

e He is born in yadava clan also known as Madhu in Krsna incarnation. 

e He is the husband of ‘Ma’ Laksmi of the universe and also a lord of ‘Ma’, 

knowledge. Here ‘ma’ means mother goddess Laksmi and ‘dhava’ means consort. 


e Heas Lord Krsna, killed a demon called Madhu. 
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In this chapter we have discussed about Hayagriva, the deity with Horse 
head, from religious perspective vis-a-vis comparative and analytical study. 
This study has been conducted with an objective to compare the present 
temple with its ancient history. For this purpose we have conducted the 
literature survey as well as field survey of the temple to collect necessary 


information. 


1.Origin of Tantra: 


Numerous ethos have been mentioned by scholars about the origin of Tantra. 
In the Atharvaveda, several references of esoteric practices can be found 
which are similar to tantrik practices. Chintaharana Chakraborty refers to the 
Kausikasutra of the AV where of vasikarana vidya is mentioned. Paninian 
grammar also mentions vasikarana mantra or hrdya.* In the time of 
Banbhatta, a lot of Bramanas were involved in the tantric practices. There 
are references of the great sadhakas who could destroy a whole family by 
the power of abhicdra, mentioned Banbhatta.> In the Buddha and Jaina 
literature there are also references of tantric practices such as 
Brahmajalasutta and other suttas of Buddhist works as well as Sutrakrtanga 


of Jainas.° 


Regarding the origin of tantrasastra, there are several views of scholars. 
According to the commentary on Tantraloka by Abhinavagupta, tantras 


originated in Assam’ and tantrasdstra was adopted from Bhairava and 


4 Panini, 4.4.96. 

“A bhicara iva viprakrta... manasvinah” Harsacarita 6, p.45. 
® Barthakuria, A.C: The Tantric Religion of India, p.3. 

7 “Bhairavya bhairavat praptam/ 

Yogam vyapya tatah priye// 
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Bhairavi by Matsyendranatha. It was later inherited by his disciple 
Minanatha. The Tantraraja opines that nine nathas spread the tantras on the 
earth. Winternitz thinks that tantras originated in Bengal and spread to 


Assam and Nepal.® 


Tantrism originated from Kamarupa and Bengal and then it spread to other 


parts of India. Smith points out that Kamarupa— 


““.. 1s a gate through which successive hoards of immigrants from the 
great hive of the Mongolian race in the western China have poured 
into the plains of India and many of the residence tribes are still 
almost pure Mongolians. The religion of such tribes is of more than of 
local concern, because it supplies the clue of the strange tantric 
development of both Buddhism and Hinduism which are so 


characteristic of mediaeval and modern Bengal.” 


A degenerated form of Buddhism named Vajrayana or Tantrik Buddhism is 


considered by the scholars to be of seventh century A.D.'° Sri Choudhury 


Kamaripre mahapithe/ 

Machabdena mahamana// 

Tatsakasattu siddhena/ 

Minakhyena mathatmana//” Tantraloka, pp.24-25. 

8 Winternitz, M.M: History of Indian Literature, Vol.I, p.592. 

° Maity, P.K: Historical Studies of the cult of Goddess Manasa. Pnuthi Pustak, Kolkata. 
Reprint 2001, p-33. 

'0 From the last part of the 7th century A.D. Buddhism also underwent major changes to 
develop into distinct sects, like the Mahayana, Vajrayana and Tantrayana, in Kamriupa. 
Of these sects, Vajrayana became very popular in Kamaripa. Along with the growth of 
Tantrik Buddhism, the cult of Siva and Sakti worship also flourished here and the cult of 


Sakti worship incorporated various elements and ideas of Vajrayana Buddhism, and that 
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opines that about ninth century tantric faiths were developed under the Pala 
kings of Bengal as an offshoot of later Buddhism.'! In approximately twelfth 
century A.D. which was the last period of the Palas of Bengal, the Buddhist 
tantrism gradually blended with the Hindu tantrism.!? There are different 


theories as to how this form of Buddhism grew. 


Ancient Kamarupa was one of the centres of this clan of Buddhism. As 
opined by Bhattacharyya. As cited in the Vajrayana scripture Sadhanamadla, 
the four pithas Kamakhya or Kamariipa, Srihatta, Purnagiri, and Oddiyana 
are the main zones of tdntrik worship.'? The later form of Buddhism called 
Vajrayana or Tantrik Buddhism is described by Winternitz as “a queer 
mixture of monastic philosophy, magic and erotic’s with a small element of 


Buddhist ideals’’. '* 


Here it is noted that Kamakhya is associated with tantrism as well as Saktism 
since primitive time. Much earlier than 1126 A.D., Kamakhya became the 
centre of tantrism which is proved by Kdlikapurdna, a treatise of tenth 
century A.D. The contribution of Austric and Mongoloid people, perhaps, 
the savaras, pulindas and kirdtas as the originator of the mother worship is 


revealed through the state of religious worship or tantrism in Kamaripa. 


is why Saktism and Vajrayana Tantrikism prevailed simultaneously in Assam. Chaudhury 
thinks that “This synthesis of the two sects later came to be called Brahmanical- 
Hinduism.” Chaudhury, P.C: The History of Civilisation of the People of Assam to the 
Twelfth Century A.D.1959. pp.422-430. 

"! Choudhury,P.C: ibid., p-131. 

' Benerjee, R. D: Eastern Indian School of Mediaeval Sculpture. p-3. 

'3 Bhattacharya, Beno¥Tosh. Sddhanamadla, I.Oriental Institute, p-xxxvii-n. 


‘4M, Winternitz. History of Indian Literature. Vol-I, p-388. 
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2.Yogini Tantra: 


The Yogini Tantra, is one of the most famous tantra texts of Assam Sanskrit 
Literature, contained in the Sakta school of Assam, written in seventeenth 
century. The tantrapitha of Kamakhya is the oldest bench of tantrik tradition 
and probably from here it spreaded to other parts of the country. Naturally 
the Sakti cult leads the religious beliefs expanded by the tantrik works. 
B.N. Sastri described the significance of YT in his introduction to the tantrik 
work.!° It is referred to in YT that, makarddi mahipatih invaded Assam and 


kept the state under occupation for one year.'® Barthakuria says, 


“Having a name with the initial letter ‘m’, the king refers to general 
Mirjumla of Mughal army who attacked Assam in 1662 A.D. During 
the reign of Ahom (Saumara) king Jayadhvaja Singha the capital city 
Gargaon and the vast part of Assam was under Mughal occupancy till 
January 1663. Mir Jumla finally left for Dhaka after an agreement 
with the Ahom king and died there.” !” 


From this historical reference found in the YT, it is clear that this period 


started from 1662 and ended in 1673 when Barphukan recovered Assam 


'S “Why this work is called Yogini Tantra? The answer of this question can be traced in 
the narration of the 8" Patala of the first part of Yogini Tantra. It says that when Kali, 
wearing a garland of human heads with dishevelled hairs and protruding tongue, was 
standing on the bosom of Mahakala, crores of yoginis emerged from her radiant body.” 
Barthakuria, A.C: The Tantric Religion of India, p.44. 

'6 “Tato rane ca saumaram jitva yavana Ipsitam// 

Varsamevakarodrajyam makaradirmmahipatih//” YT, 1.12.48-49. 

 Barthakuria, A.C: Op.Cit, p.41. 
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from Mughals.'® Thus it is clear that the YT was written after 1663 AD and it 


is not only a pure tantric text but also a source of ancient Assam’s history. 


YT portrays a clear image of the religious life of Assam. Siva and Parvati 
occupy the supreme position in this text and the content proceeds through 
conversation between the divine pair about religious and philosophical 
matters. In particular, the tantric goddess in YT occupies an equally 
significant role as the other gods Visnu, Indra, Siva in the puranas. Though 
it is a sakta work where the importance is laid on the worship of Kamakhya, 
but this text also adequately honours Visnu. From the reverential remarks in 
the YT, it is clear that Visnu was a great god and there were many places 


where lord Visnu was worshipped in different forms at the time of the YT. 


Hayagriva Visnu is worshipped with proper dignity and honour in the 


Hayagriva Madhava temple situated on the Manikita hill of Hajo'’, Assam. 


'8 Barthakuria, A.C: ibid., Op. Cit, p.42. 

' Tt is possible that the term ‘H@jo’ originated from a Bodo word. ‘Hdjo’ means hill, 
which is at a few miles north-west of the city of Guwahati in the present Kamaripa 
district of Assam. Some says that Hajo is named after the name of ‘Haju’, the grandfather 
of the Koch king Visvasingha. According to this view, the Koch had established its 
capital in this village and named ‘Haju’, the founder of this dynasty. In 1581 the Koch 
king Narnarayana divided his kingdom into two parts. The western part of the kingdom 
came to be known as Koch Bihar and the eastern part as Koch Hdjo. Referring to Koch 
Bihar and Koch Hajo, Gait writes, “the former name also survives but the only trace of 
the latter is in the town called Hajo, a few miles north of Gauhati.” 

Hajo, a sacred complex, mentioned in the purdnas, YT, ancient history and vaisnava 
literature, is a paradise for the sociologists, linguists and folklorists. In the histories 
written in the period of the Mughals, it was known as Sujabad or Sujanagar after the name 


of Shujauddin, the governor of Bengal and son of the Mughal emperor Shahjahan and 
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In this context it may be noted here that the Kalikapurdana, another Sanskrit 
text, originated in Assam, refers to several manifestations of Visnu or 


Madhava in Kamarupa and also mentions the names of places where they 


who constructed a mosque at the Shrine of Ghiasuddin. Sujauddin stayed here for some 
time in 1660 A.D. and endowed the mosque with land and people. Hdjo is a place of 
historical, cultural and religious importance with its age-old temples, shrines, mosques 
etc. Politically, the area was under the royal camps of the Kochas, the Mughals and the 
Ahoms at different times mentioned in the Assam History. From the religious view-point 
it was a confluence of Hinduism, Buddhism and Islam under the patronage of different 
political powers and religious personalities. There was an influx of people belonging to 
different ethnic groups with their cultural traits. Referring to the age-old cultural heritage 
of tolerance and acceptance of the people of the area, P. Goswami says, “It is perhaps the 
only place in the state where one may find shrines dedicated to Siva, Parvati, Madhava or 
Visnu, the Buddha and to a Muslim saint, thus bringing together persons belonging to 
various and even conflicting faiths.” 

In spite of its diversities in religion, race and language, it is a holy land of tolerance and 
social integration. While people in the world are fighting among themselves in the name 
of communalism, Hajo stands as an exemplary place for communal and social harmony 
where the sound of the drum and the Azan can be heard at the same time. A socio-cultural 
study of Hajo is of paramount importance for a better understanding of the beliefs and 
practices, customs and traditions, festivals and institutions of the locality. Some noted 
scholars, British officials and writers have dealt with certain aspects of the socio-religious 
institutions of the area. P.C.Das, in his doctoral thesis Hajo: A Socio-Cultural Study 
brought into light the socio-cultural aspects of the people of Hajo. While considering the 
advent of Muslim in Assam, Hdjo played a significant role since 13th century A.D. but it 
was from the beginning of the 17th century A.D. that the area became more popular to 
them when the Muslim rulers consolidated their position. The Muslims played a decisive 
part in the socio-political activities of the area. It was by this time that a shrine called Poa 
mecca was marked as an important centre of Islamic religion and culture. Das, P.C: The 


Blessed Land, p.2. 
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are being worshipped.”° It also provides detailed description about the 
Hayagriva on the Manikita hill. The mountains Manikita and 
Gandhamddana of Bhadrasvavarsa?', through which the river lauhitya 
passes, is the place where Visnu in his Hayagriva form killed not only the 
feverous demon Jvarasura but also the demon Hayagriva in his equine form. 
After slaying the demon, Jvarasura, the compassionate Lord Visnu in 
Hayagriva form took rest at Manikita hill for the welfare of all beings. He 
then had a healing bath in a nearby lake known as ‘apunarbhava’,”* because 
a dip into it puts an end to rebirth. The legend of Visnu in the form of 
Hayagriva, killing Jvarasura is different from the earlier and other legends 
relating to Hayagriva. Some say that the killing of Jvarasura by Visnu 
Hayagriva symbolised the expulsion of the Buddhist hold over the vaisnava 
cult. It may be noted here that N.K. Bhattasali has referred to two images of 
the Pala period found in Dacca. The main goddesses in both the sculptures 
are the Buddhist deity Parnasavari. In one sculpture two divinities occupy 
the right and the left sides. One is Hayagriva, the Hindu god, the presiding 
deity of fever and the other is Sitala, the Hindu goddess, presiding deity of 
small pox.”? On the other sculpture these deities are depicted as flying to 


escape the wrath of the Buddhist goddess Vajrayogini who is destroyer of all 


20 The fish incarnation is worshipped in the Matsyadhvaja mount to the east of Manikiita, 
Madhava in the form of Bhairava named Pandunatha in Raksakita, the boar incarnation 
in the Chitraktita mount, Vasudeva Krsna in the Dikkaravasini etc. KaP, 81.75; 82.50, 
65,74; 83/90. 

1 The Visnu (2.2.17; 2.2.22; 2.2.49), Markandeya (Tr. Pargiter, text 59.8-10, p. 388 ) and 
Vayupuranas (5.45; 54.96,100,132) associates Bhadrasvavarsa with horse-headed Visnu. 
>? ibid.,78/74-78. 

?3 Bhattasali, N.K: Iconography of Buddhists and Brahmanical Scliptures in the Dacca 
Museum, Dacca, pp. 60-61. 
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diseases. These two images speak of the sadhana most precisely in all 


details.7+ 


A poetical work written in Assamese language by Sri Ramchandra Barapatra 
(1686 A.D) under the name Manikuta, is another account of Hayagriva 
Madhava. According to this account, once a sage named Urba, while 
meditating in the Manikuta hill, was disturbed by Hayasura, Jvarasura and 
three other asuras. The sage prayed to Lord Visnu to save him from the 
demons’ hands. Then Visnu came to the rescue of the sage and killed the 
asuras. When Visnu was ready to conquer Hayasura the demon begged the 
Lord to reside at that place. Visnu fulfilled the demon’s request, remained at 
Manikita and thereafter the sage established the temple, which was known 


as Hayagriva Madhava temple. 


There is another version in the Kalikapurdna regarding the killing of a 
demon Hayagriva, Visvanatha the Lord of the world (Jagatpatih) is said to 
have fought against Hayagriva and after killing the demon, he migrated to 
Manikuta. However, it is not clear whether the Lord of the world is referred 
to as Lord Visnu or Siva. The context appears to have pointed at Siva as the 
killer of Hayagriva.*> But Yoginitantra simply states that Visnu resides on 


the Manikiuta in the form of Hayagriva. 


4 Bhattacharyya, B: The Indian Buddhist Iconography, p. 232-233. 
°° B.Kakati: Aspects of Early Assamese Literature, pp-71-72. 
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3.Legend behind the origin of Hayagriva Madhava idol: 


The Yogini Tantra gives a description about the stone image of Hayagriva 
Madhava.”° Siva narrates to Devi Parvati about the ancient legend behind the 
establishment of the stone image of Hayagriva Madhava. A legend goes that, 
the king of Orissa, Indradyumna wished to create a perfect idol of the Lord 
Visnu.”’ Visnu was satisfied by this attitude and appeared before the king in 
his dream”® and advised him to cut one big tree that would come floating at 
the seashore in the early morning, into seven pieces for making the idol.”? As 


advised in the dream, the king found the tree on the seashore— 


40 YT 29,92 1-245, 

27 “Pravrtte ca mahayajite prasade devanirmmite/ 

Cintayartto mahtpalah pratimarthamaharnnisam// 
Kenopayena devesam sarvvesam lokabhavanam/ 
Sargasthityantakarttaram pasyami purusottamam// 
Cintaduhkhamayo raja divaratrau na Serate/ 

Na bhunkte vividhan bhogan na ca snanam prasadhanam// 
Sailasrhgastarurvapi prasasto va mahitale/ 

Visnoh pratimayogyaya sarvalaksanalaksitah//” YT, 2.9.220-223. 
28 “Dadarsa sa tu bhipalo devadevam jagadgurum/ 
Sankhacakradharam devam gadapadmagrapaninam// 
Yugantadityavarnabham nilavaiduryyasannibham/ 

Suparna prsthamastnam sodasarddhabhtjam subham// 
Kratunanena danena dhiya bhaktya ca te nrpa/ 

Tusta’smi te mahipala tvaya kimanusocasi//” YT, 2.9.227-229. 
29 «Vadatra pratimam rajan jagatpijyam sanatanim/ 
Sthapayisyasi he dhira tadupayam vravimi te// 

Sagarasya jalasyante nanadhumavibhisite/ 
Velabhir’nyamanastu na casau kampate drumah// 


Parasuhastasthamadaya tirmmimantu tato vrajet/ 
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“Vyaharan vaisnavam mantramuktancaiva tadatmakam/ 
Prabhatayam rjanyastu sa tato’nanyamanasah// 

Sa snatva sagare ramie yathasamyag vidhanatah/ 

Tam dadarsa mahavrksam yatha tejasvinam drumam// 
Mohantakam duraroham punyam viphalameva ca/ 


Mahocchrayam mahakayam prasuptaiica jalantike//”*° 


The king then cut it into seven pieces*! from which he was to make the idols. 
The main part of the tree was established in Orissa as Jagannath; two pieces 
of the sacred wood were taken to Kamariupa, and one piece was brought over 
to Manikita hill, to be converted later into an image of Hayagriva 
Madhava— 

“Odradese Milabhagam kalpayamasa vai vibhuh/ 

Tadtirddhvakhandam kasmire kavandhakara ca// 

Adityam tam vijaniyat ramena sthapitam ca/ 

Sonadityam tadtrddhvangam sukrena sthapitam priye// 

Silarapam mahesani sthapitam guruna tatah/ 

Bhagadvayam kamartipe bhagaikam malaye girau// 


Manikiite tatorddhvanca sthapitam varunena hi/ 


Ekaki viharan rajan satyam pasyasi padapam// 

Iti katcait samalicya chedayannavisankitah/ 

Pascimayatanam brksam prataradbhutadarsanam/ 

Chitva tailarasam datva tada bhipala canaya// 

Kuru tatpratimam divyam jahi cintam vimohinim/ 

Evamuktva mahavahurgato’darsanam harih//” YT, 2.9.230-234. 
3° ibid.,2.9.236-238. 

3! “Paraguna satayamasa nisatanatayaiva hi/ 


Saptadha drumarajantam nipapata mahitale//” YT,2.9.240. 
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Pracyam nandisamaisanye matsyakso nama Madhavah// 
Silamayo darumayah kuverenaiva sthapitah/ 


Mahavarahanama ca yo’ stadasabhujairyutah//* 


All these three idols are made of stony wood. Here an attempt is seen to 
integrate the Jagannatha temple of Orissa with the Hayagriva Madhava of 
Hajo. 


The story about the origin of the stone image of Hayagriva Madhava is 
similar to the account of the wooden images of Krsna, Balabhadra and 
Subhadra is mentioned in the Brahmapurana. Interestingly, Yoginitantra has 
been strongly influenced by the Brahmapurdna so much so that the ultimate 
chapter of this tantra runs simply to be copied from this purdna. Mahesvara 
Neog has enlisted the examined Slokas in his article “The worship of 
Hayagriva.”*? Ramachandra Barpatra also repeats the same story in his work 
‘Manikita’.** 


4.Iconographical descriptions of Hayagriva : 


YT gives some ideas about the iconographic descriptions of Hayagriva. The 
mulamantra exposes Hayagriva as endowed with thousand arms and 


thousand rays of light and as an image of the very universe: 


3? YT,2.9.21-245. 

33 The following slokas may be examined by Neog:YT.II.9.168-169 (BraP,60.23-24) ; 
YT.1.9.174 (BraP,61.24); YT.1.9.175 (BraP,61.25 with change in the first line); 
YT,I.9.176 (BraP,61.26 slight change in the first line); Y7,II.9.177-184 (BraP,61.27-33, 
37, 38); YT,I1.9.185-190 (BraP,61.39-46 with slight significant changes); Y7,II.9.190-199 
(BraP,61.47-55). Neog. Maheswara: Hayagriva Worship in Assam. The Journal of 
Oriental Research. Vol. XXII. p.31. 

34 Goswami. Hemachandra: Asamiya Sahityar Chaneki, Vol. II, Part. III, p.844-944. 
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““Sahasravahave sahasraraSmi pravaraya vedhase 
hayasyariipaya/ 


Namo vedhase hayasyartpaya namo Namaste//””» 


He is also four armed with a boon giving pose or Varada miidra*®, a noose or 
pasa, a book or pustaka and a white lotus or sitasaroja in his hands, with 
white complexion as like the moon and is seated on a lotus.*’ Those who are 
not aware of the mantra for the worship of the idol, would say, “Om namo 


Hiranyagarbhaya,”’ and worship the great god. 


We also find the description of Hayagriva image in the dhyana sloka of 
Kalikapuradna which representing the Lord poised on a white lotus, 
sometimes on Garuda, adorned with jewellery and other ornaments. Of his 
four arms, two depict the Varada and the Abhaya mudra,** the postures of 
granting boon and ensuring safety. The third hand holds a white lotus and the 


fourth holds a book. This iconographical description of Hayagriva has a 


3° YT,2.9.201. 

36 Varada mudrd is the gesture of hands shown by gods while conferring boons. The hand 
showing this gesture is pendant with its palm outward and figures all stretched. 
Bhattacharyya, Benoytosh: The Indian Buddhist Iconography,p.441. 

37 “Jayati varadapasa pustakavystahasto/ 

Virtasitasarakyomokshadanam vibhartti/ 

Sasadharasubhasumirttirbhuktimuktipradayi/ 

Pranatasuranarebhyo vajivaktro murarih///”YT, 2.9.208. 

38 The gesture of protection. The hand showing this mudrd should be slightly elevated and 
bent with the palm turned outward, the fingers being outstretched and elevated. This 
mudra should be distinguished from the Varada mudra in which the hand is stretched 
downwards with the fingers, instead of being elevated, pointed downwards. 


Bhattacharyya, Benoytosh: Op. Cit., p.432. 
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striking resemblance with that of the iconographical description of 
Hayagriva Lokesvara in Buddhist sadhanas.*° Here Hayagriva Lokesvara’s 


approach is in benign form— 


40 


“The god sits in the Vajraparyanka™ attitude on a lotus with four 


hands. Out of these the principal ones reveal the Vyakhydna pose. The 


second pair holds the rosary in the right and the lotus in the left.”*! 


Although claimed that the image of Hayagriva Madhava was an image of 
Mahamuni Buddha originally, its identity is not yet established beyond all 
reasonable doubts. The priests hesitate to tell others what the image look like 


under the cover of the cloths. 


5.Worship: 


Worship generally may be of two kinds— a) without form of image or 
Amurta, and b) with form of image or Samurta. In the early Vedic age it was 


primarily in the form of offering havis, clarified butter, through fire to the 


%° “Tn Buddhist sadhands Hayagriva is described as a companion of Khasarpana along 
with Tara and two other deities. He and Tara are also the two companions of Lokanatha. 
Heruka and Hayagriva are two of the nine male deities emanating from Aksobhya. There 
are three different forms of Hayagriva—one with the image of Amitabha on the crown, 
one bearing Aksobhya and the third, Paramasva Hayagriva.””» Maheswara Neog: The 
Worship of Hayagriva,p.32. 

40 Vajraparyankdsana or Vajrasana or Dhydndsana is the meditative pose, the two legs 
being firmly locked with both the soles apparent, the characteristic sitting attitude of the 
Dhyani Buddhas. Sometimes a small thunderbolt, shown on the seat of the god, indicates 
the meditative attitude. Dhyanasana should be distinguished from the Paryanka attitude in 
which case the legs are placed one upon the other with both the soles invisible. 
B.Bhattacharya: The Indian Buddhist Iconography, p.435. 

“1 B Bhattacharya: ibid., p.177. 
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respective god. Later, based on the amurta form of worship, the image 
worship was developed. This trend had been much blooming in the post 


Vedic literature and crystallised in the tantrik texts also. 


The deity may be worshiped in two kinds— a) bahyapuja or external and b) 
antarangapuja or internal. The external form of worship or bahyapuja needs 
an image to which the devotee offers diverse offerings. The form of 
bahyapuja elements and their number differ on various conditions. In the 
process of bahyapuja the number of services or upacaras may be five or 
Ppancopacara, sixteen or sodasopacara, twentyfive or pancavimsatyopacara, 
thirtysix or sattrimsadupacara. Occasionally one may classify the worship of 
yantra, Salagrama etc. as the external form of worship. The internal worship 
may be of two kinds— sdadharapuja or worship with a symbol and 
nirddharapuja or worship without symbol. 

The Yogini Tantra gives an elaborate idea about the worship of Hayagriva. 
The idol of Hayagriva is to be bathed with milamantra and with perfumed 
water.** Udvartana or rubbing with perfumed sesame oil should be 
performed everyday to the deity.*° The idol should be brushed properly with 
a bunch of Nalapuspa, Kusa, Camara etc.“ Then it should be clothed and 
then decorated with jewels and given ftilaka’s or marks with Malaya- 


candana, gopi-candana etc. on the forehead of the idol.*° 


” YT,2.9.130. 

“8 ibid.,2.9.142. 

“4 ibid.,2.9.144-150. 
* ibid.,2.9.153b-157. 
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YT gives a detailed description of various mantras,*© nydsa,*’ practice of 
mudra® and japa® performed by devotees during the worship of the deity. In 
nyasa it is to be visualised that the Vasudeva, Samkarsana, Pradyumna, and 
Trivikrama inhabit on the eastern, southern, western and north eastern petals 
of the mental lotus respectively.°? Garuda should be assigned a place in front 
of Vasudeva and his club, goddess earth, Dharma and Sti Laksmi to his right 


side. To the left side his bow along with veda, pusti, vanamala*', srivatsya> 


46 The Sanskrit word mantra consists of the root man- ‘to think’ and the suffix- tra, 
designating tools or instruments; hence a literal translation would be ‘instrument of 
thought’. Jan Gonda, a widely cited scholar on Indian mantras, defines mantra as general 
name for the verses, formulas or sequence of words in prose which contain praise, are 
believed to have religious, magical or spiritual efficiency, which are meditated upon, 
recited, muttered or sung in a ritual, and which are collected in the methodically arranged 
ancient texts of Hinduism. Harvey Alper: Understanding Mantras, p.9. 

47 Monier Monier Willams: A Sanskrit-English Dictionary, p.572. 

48 Mudra is a symbolic or ritual gesture in Hinduism and Buddhism. Mudra is used in the 
iconography of Hindu and Buddhist art of Indian subcontinent and described in the 
scriptures, such as Ndtvasdastra. One hundred and eight mudras are used in regular tantrik 
rituals. ibid., p.822. 

© Japa is the meditative repetition of a mantra or a divine name. It is a practice found in 
Buddhism and Hinduism. The Sanskrit word japa is derived from the root jap meaning ‘to 
utter in a low voice, repeat internally, mutter.’ Monier Williams states that the term 
appears in Vedic literature such as in the Aitereya Brahmana and the Satapatha 
Brahmana. The term means muttering, whispering or murmuring passages from the 
scripture, or charms, or names of deity. ibid., p.412. 

°° YT,2.9.185. 

>! A garland of flowers or a chaplet worn by Krsna or Visnu. Williams, M. Monier: A 
Sanskrit English Dictionary, p.918. 

>? Srivatsya is an ancient symbol considered auspicious in Indian traditions. Das, Sarat 


Chandra: Tibetan English Dictionary with Sanskrit Synonyms, p. 69. 
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and kaustubha>> should be placed over his breast.** After this, Vasudeva 
should be worshipped outside the holy circle and the planets and gods of 


direction should also be presented with offerings of flowers.°> 


After the worship mudra and japa should be practised. In the japa, mantras 
like purusasukta mantra®, the twelve syllable bija>’ mantra, the bija mantra 
of Krsna, and Visnu mantras*® and different mantras for dvadhana of the 
deity’, offering each of oblations (arghya), bestowals of water for washing 


the feet (padya), offering of curd with honey or butter (madhuparka), water 


3 A celebrated jewel obtained with thirteen other precious things at the churning of the 
ocean and suspended on the breast of Krsna or Visnu. Williams, M. Monier: Op. Cit., 
p.318. 

4 ibid.,2.9.186-188. 

°° jbid.,2.9.189-190. 

6 “Cm namo narayaneti ye vadanti mantsinah/ 

Kim karyam vahumantrairva mantrairvibhramakarakaih// 

Om namo narayaneti mantrah sarvvarthasadhakah/ 

Yajamstenaiva mantrena stktena purusena va//” YT,2.9.168-169. 

°” Bija means a seed. In tantra it signifies the germ syllable which takes the form of a 
deity in course of meditation. B.Bhattacharya: Op. Cit., p.433. 

°8 “TD vadasaksaravijena krsnavijena pujayet/ 

Vystena ca samastena anulomavilomakaih/ 

Prayuktairvahubhirmantairmantrena vaisnavena ca/ 

Tatrarkacandravahninam mandalani vicintayet/ 

Tato vicintya hrdayam omkaram jyotirupinam/ 

Karnikayam samasinam jyotiripasvartpinam/ 

Astaksaram tato mantram pravadanti yathakramam//"ibid.,2.9.170-171. 

°° “Minariipo varahasca narasimho’thava punah/ 

Ayatu devo varado mama narayano’ gratah// 

Sumeroh padapithe ca padmakalpitamasanam/ 


Sarvvasatvahitayartha tistha tvam madhusidana//"ibid.,2.9.174-175. 
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for sipping (Gcamaniya), offering of water for bathing (sndna), offering 


scented material for anointing (vilepana), and offering of food (naivedya).© 


The mantras begins with ‘om’ and connected with ‘namah’ are defined as the 
best mantras.°! The mila mantra is to be pronounced eight, twenty eight or 
one hundred and eight times. The japa should be repeated a lac or a crore of 
times, when a particular end is to be attained. Mudrds are eight in number 
like srivatsya, padma, sankha, gadd, garuda, cakra, candra and saranga. 


These are mostly the weapons and ornaments of Visnu.™ 


YT also gives a long list of different types of fruits,°° vegetables,™ varities of 


paddy and flesh of birds® which could be offered to the god. Cow milk, fish 


°° “Trailokyapatinam pataye devadevaya/ 

Arghyo’ yam hrsikesaya visnave namah// 

Svapadyam padayordeva padmanabha sanatana/ 

Visno kamalapatraksa grhan madhusiidana// 

Madhuparkam mahadeva brahmadaih kalpitam tava/ 

Maya niveditam bhaktya grhan purusottama// 

Mandyakinyastu te vari jalapanam harasubham/ 
Grhanacamaniyam tvam maya bhaktya niveditam// 

Tvamapah prthivi caiva jyotistvam vahnireva ca/ 
Lokasamvittimatrena varina snapayamyaham// 
Daravastrasamayukte yajiavarna vibhisite/ 
svarnavarnaprabhedena vasasi tava keSava// 

Sariram te lepayami cestasvaiva ca kegava/ 

Maya niveditan gandhan pratigrhya vilipyatam//"ibid.,2.9.176-182. 
6! “Qmkaradisamayukto namaskarapradipitah/ 

Sarasca sarvvatattvanam mantra ityabhadhtyate//"ibid.,2.9.194. 
© ibid.,2.9.195-199, 

63 “Hayakyo manikiite madhavakhyo vyavasthitah/ 


Sambhavah kathito devi prapanam srnu parvvati// 
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and meat of deer, goat, sdlana and hare are to be offered to Visnu.% 


Buffalo’s meat, milk and ghee are to be avoided.® Certain bird’s meat can 


Ingudiphalavilvani vadaramalakani ca/ 

Karjjuram panasanicaiva tatha talaphalani ca// 

Dadimam kadalificaiva prayatnena niyojayet/ 

Lakucam madhukam yuktam tatha pigaphalani ca/ 

Vyapurafica madhuram karkandhiiica nivedayet//” YT,2.9.246-248. 
64 “Milakasya ca Sakafica rajakasya tathaiva ca/ 

Phalam yasya visalatica tasya Sakam prarohakam// 

Vastukasya ca Sakarica palangasya mama priye/ 

Vilayani priyanyanyan tatha ca tintidiphalam// 

Kusmandam parvvatiyaiica tatha caranasambhavam/ 

Kadalam vijapirafica ramakam pautrakantatha/ 
Akalapanasanicaiva tathanyadapi varjjayet//" ibid. ,2.9.249-251. 

6 “Dhanyanaiica pravaksyami upayogansca sankari/ 

Ekacittam samadhaya prapanam srnu parvvati// 

Somadhanyam vrhaddhanyam raktasalikameva ca/ 

Rajadhanyam sastikanica devavallabhakantatha// 

Canakam kodravaiicaiva varjjayenmama sundari/ 

Ksaranca krsnksirafca varnafica marttikodbhavam//"ibid.,2.9.252-254. 
66 “Paksinafica pravaksyami ye prayojya mama priye/ 

Haritafica mayirafica nayakam varttakantatha// 

Kapilascaiva casasca kakakukkutakau Sirah/ 

Vanyakukkutascaiva Sararusca kapotakah// 

Vilvakah kulikascaiva raktapucchasca titibhah 
Krsnamatsyasananicaiva patrinam ca visisyate//" ibid. ,2.9.258-260. 
67 “Vena yanyupabhogyani gavyam devi payomrtam/ 

Margam matsyam tatha chagam salanam sasakantatha//”ibid.,2.9.256. 
68 “Ftaistu prapanam dadyadvisnoscaiva priyavaham/ 


Mahisam varjjayenmansam kstram dadhi ghrtantatah//"ibid.,2.9.257. 
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also be offered.” It proposed the theory of Mahdsukhavada" and admitted 
five ‘ma’karas, wine, women, fish, meat and all kinds of exciting food as 
essential for the devotees, which are somehow emulated once upon a time in 
the ritualistic performances of Hayagriva Madhava. The worshipper is 
expected to be well versed in mantra and tantra.’! It appears from the above 
account given in the Yoginitanta that there was tantrik influence on the 


Hayagriva worship in early times. 


But with the wave of bhakti’? movement under the leadership of 


Sankaradeva and Madhavdeva in 15th and 16th century A.D. spread in 


% ibid.,2.9.255-264. 

7 When through the yogic process one enters into the state of supreme bliss or 
Mahasukha, the whole world becomes of the form of unique emotion in the name of 
Mahasukha and through this unique emotion of bliss the whole world as static and 
dynamic becomes one. It has been extensively used in many of the Buddhist as well as 
Hindu tantrik texts to signify the union of Prajna and Upaya or of the Sakti and Siva. In 
the tantrik Buddhism the idea of Mahdsukha evolved from the idea of nirvana in the 
earlier Buddhism. Nirvana is described frequently in the tantras as incessant bliss satala 
sukhamaya, the place of both enjoyment and liberation, changeless supreme bliss, the 
seed of all substances, the ultimate state of those who have attained perfection, the highest 
place of the Buddhas, called the suwkhdavati. Gradually the idea of Mahdsukha began to 
acquire cosmological and ontological significance in the various schools of tantrik 
Buddhism. Dasgupta, Shashibhusan: Obscure Religious Cults; as Background of Bengali 
Literature, pp.35-37. 

71 “Havisyasi Sucirbhitva mantratantravisaradah/ 

Aharnisam japedvidyam tadgatenantaratmana//”’ibid.,2.9.266. 

” Devotion of supreme self is one of the three main traditional paths to the ultimate, 
alongside jidna and karma yoga; bhakti and jndna in most schools and texts are seen as 


complementary, emphasis occasionally being given to one or the other. Brown, C. 
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Assam, the rites of the Hayagriva Madhava temple appears to have had some 
vital changes. Apparently the daily rituals came to be emulating on vaisnava 
sattra rituals. The cult of Visnu worship was completely transformed by 
removing the puzzling rites that creeped into it. The two vaisnava saints had 
to wage a sort of hundred year’s conflict with the tantrik Buddhism in Visnu 
worship. Nevertheless, in the movement of the renovation some elements of 
Buddhism were absorbed in Neo-vaisnavism as well.”> One of the 
symphonies in the evangelism and institutional tradition of Buddhism and 
Neo-vaisnavism is the fundamental doctrine of ahimsd i.e., non-violence. 
The conception of equality impartial of caste is common to both the sects.”4 
P. C. Choudhury thinks that the sattra institute of the vaisnava cult of Assam 


is also based on Buddhist ideals.” 


The work ‘Manikita’ also follows the YT and gives names of fruits, 
vegetables and grains, but avoids any mention of animal food. The custom of 
making such exciting offerings had probably ceased when that text was 


, 


written. It is evident from the accounts given in the “Manikiuta, ’’ composed 
by Ramacandra Barapatra in 1608 and the “Laksmipati Caritra” written by 
Jaya Narayana in early eighteenth century, that vaisnava rituals were 
performed in the temple. The rituals included congregational prayers, 
reciting of hymns, rendering of the Gita and devotional songs along with the 


vegetable offerings to deity. In the Assamese biographical literature, it is 


Mackenzie: The Triumph of The Goddess; The Canonical Models and Theological 
Visions of the Devi-Bhagavata Purana, p.227. 

3 Choudhury, P.C: The History of Civilisation of the People of Assam to the Twelfth 
Century A.D, p.413. 

™ Goswami, S.C: Journal of Assam Research Society Vol.I, No.2, p.49. 

™® Choudhury, P.C: ‘loc. cit.’ p.413. 
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stated that the chief preacher of Sankaradeva visited the Madhava temple and 
recited various slokas in honour to Hayagriva. Another Vaisnava saint 
Damodaradeva visited the temple. Here he recited and explained the Gita. 
The two elder brothers of Damodaradeva were appointed as propounder of 
the Bhagavata in the temple that clearly indicates the vaisnava influence the 


Madhava temple at Hajo. 


Although now a day’s Hayagriva Madhava is known as a vaisnava god but 
the worship of Hayagriva Madhava was significantly influenced by tantrik 
tradition. This is why meat of different animals along with vegetables and 
fruits used to be offered to the deity. Such textual evidence is very important 
to provide information regarding fdantrik tradition of the worship of 
Hayagriva Madhava which was prevalent sometimes, but subsequently the 


tradition changed. 


As referred to in the early texts, the antiquity of Hayagriva can also be drawn 
to Agni or Dadhikra who was adored in the form of horse. The horse cult is 
very ancient and later it came to be identified with Hayagriva worship as can 
be seen at Hajo. Moreover, Hayagriva is not only esteemed as a Brahmanical 
god but as a Buddhist god also who is believed to be the god of knowledge, 
learning and wisdom. It is not unbelievable that this cult of Hayagriva 
worship spreaded over to China and Japan”® at a very early period also and 
that the present practice of the Buddhists coming from Bhutan and Tibet for 
worship in the Hayagriva Madhava temple in Hajo happens to be a 


continuance of this tradition. 


The present day temple tells us that the practices are influenced more by 


vaisnava movements, particularly by Sankaradeva and others. The vaisnava 


7© Ghosh, J.C: Journal of Assam Research Society, Vol.V, No.3, p.84. 
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element of the present day worship of the deity forbids all non vegetarian 
offerings typical to the tantric tradition. Kakati remarks that Hayagriva is not 
sufficiently a god in Hindu pantheon to merit worship and a temple but he 
occupies high reputation in the Buddhist tantras and in the Buddhist 
pantheon. Sri Choudhury remarks that the existing ruins indicate that the 
temple had been the centre of worship of the deities— Strya, Visnu, Buddha 


as well as the deities of tantrik lineage. 


6.History: 


Like many other temples of India, Hayagriva Madhava temple received 
attention and patronisation from different kings of Assam. The king 
Naranarayana first discovered the temple in a deserted forest. Then he 
donated land for the refurbished temple and provided the temple with priests, 
musicians and devadasis in 1550.” Later in 1583 A.D. Raghudeva, the king 
of Kamarupa (1581-93), reconstructed the temple. It is still not known who 
had first built the Hayagriva Madhava temple at Hajo. But there may be 
more than one reason for severe damages of the temple. Firstly, there might 
had occurred some earthquake to crumble down the beautiful temple. 
Secondly, some think that, Kalapahara, the general of Sulaiman Karrani, the 
ruler of Bengal (1563-1572), invaded Assam and demolished the remains of 
an older shrine at Hajo and other place at Kamakhya.’”* Afterwards the Koch 
king Raghudeva, rebuilt the Hayagriva Madhava temple at Hajo. When the 
temple was reconstructed, much of the ancient relics of the erstwhile temple 
got replaced so much so that its antiquity cannot be determined. In this 


context L.W. Shakespear says, 


7” BT. Dalton: Notes on Assam temple ruins, p.10. 


78 Gait,E.A: A History of Assam, p.63. 
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“At Hajo once an important place of Moghul role and opposite 
Gauhati, six or seven miles from the river, on a wood hill 300 feet 
high stands a remarkable and celebrated temple containing a large 


image of Buddha six feet high and cut form a solid block of black 


stone.””? 


According to the Buddhist tradition of Tibet, the older shrine was the great 


80 


caitya®® erected over the cremated relic of the Tathdgatas*' body. The 


principal stone image of the shrine called Madhava by the Hindus, is 
considered by the Lamds to be Mahamuni or Buddha and the temple itself is 


taken by them as a Buddhist caitya. Some says that Buddha attained 


™ L.W. Shakespear: History of Upper Assam, Upper Burmah and North-Eastern 
Frontier, pp72-73. 

8° Caitya or stijpa representing the Buddhist Universe is the Buddhist sanctuary, 
sometimes square and sometimes round, with spires or steps on the capital. Each spire or 
step represents a heaven, the uppermost portion being a point which is supposed to be 
highest peak of mount Sumeru, a mythical mountain, whence the Bodhicitta loses itself in 
sunya. On the four sides of the caitya the figures of the Dhyani Buddhas appear. 
Vairocana is sometimes present. The corners are occupied by the figures of the divine 
Buddhasaktis or their symbolic representations in the form of yantras. The caitya may 
show further, in the four cardinal points, the Caturmaharajikas or the great rulers of the 
quarters, namely Vaisravana, Virtipaksa, Viridhaka and Dhrtarastra. Bhattacharyya, 
Benoytosh: Op.Cit., p.434. 

5! Tathagatas, the Buddhas who have attained the highest state of perfection according to 
the Buddhists. In the sadhanamala, the word is used in the plural number with references 
to the five Dhyani Buddhas, but does not even signify Vajrasattva or Vajradhara. The 
Buddhas are innumerable and have a hierarchy among them, the different orders being 
Pratyeka, Sravaka, Samyak-Sambuddha, Jaina, Arhat, Tathagata and the like. 
Bhattacharyya, Beno YTosh: ibid., p.440. 
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Mahdaparinirvana at a place called Manikita.® It is surmised that one 
Buddhist saint, Padmasambhava*? died at HGjo in eighth century A.D. and a 
caitya was built over his ashes there.** In support of this view, references can 
be made to a Tibetan rock-cut inscription of the Buddhist mystic sentence 
“Om Mani Padme Hum, Om ah hum, Om’, etc., on a flattish rock at a 
distance from the Hayagriva Madhava temple.** The word ‘Padme’ possibly 
stands here for Padmasambhava.*° Dr. Waddell, a British scholar, basing on 


Hiuen Tsang’s report, suggests that any caitya or Buddhist building in Hajo 


8? On the basis of the accounts of the Chinese travellers Sir A.Cunningham, Hiuen Tsang 
and Fa-Hien, identified the place of the mahdparinirvana of Buddha as Kusinagara or 
Kusanagar in Gorakhpur, one hundred and twenty miles north east of Benares in Uttar 
Pradesh. But Waddell gives a different view about the place of the mahdparinirvana. In 
this regard he refers to the Tibetan word “rTsamch’oggron” which means ‘the town of 
KuSa grass as given in the “Kah-'gyur’”. On the basis of this translation, Waddell tries to 
establish that Buddha's Mahaparinirvana took place not in Kusinagara but in Saulkuchi, a 
village near Hajo. According to him ‘Sualkuchi’ is derived from the words ‘Sal’ and 
‘Kuga’. ‘Sal’ is a tree and the ‘Kusa’ is a sacrificial grass grown in Assam, it is also said 
that Buddha died between two Sal trees. He therefore, believes that the Mahaparinirvana 
took place in Sal-Kuéa or Sualkuchi and not in KuSinagara. Waddell, L.A: The Buddhism 
of Tibet or Lamaism, pp.307-308. 

83 Padmasambhava is referred to as an Indian Buddhist monk from Nalanda who 
introduced Tantrik Buddhism in Bhutan in the middle of the 8th century A.D. This Indian 
Buddhist Siddha is also associated with the establishment of the faith in Tibet by about 
770 A.D. He was considered as the Second Buddha in Tibet, and is worshipped in Bhutan 
and Tibet along with the Buddha almost in all the monasteries. He is called the Guru 
Rimpoche. Conze, Edward: Buddhism, p.60. 

84 B.C. Chaudhury: The History of Civilisation of the People of Assam to the Twelfth 
Century A.D, p.402. 

85 L.A. Waddell: Buddhism & Lamaism of Tibet, p. 310. 

86 B.C. Chaudhury: ‘loc.cit.’ p. 402. 
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must be subsequent to the seventh century. It probably had been visited by 
the great Padmasambhava founder of Lamdism, or his followers.*’ He also 
says that Padmasambhava was the propagator of tantrik and demonical cult 
of Buddhism which was prevalent in Bhutan. In Tibetan works 
Padmasambhava’s visit to Kdmariipa is mentioned.** Incidentally, it may be 
noted here that the Bhutanese lamas visiting the Hayagriva Madhava temple 
at Hajo worship the idol on the extreme right of Hayagriva image as Guru 
Rimpoche or call it as “Nomo Guru” which, according to them, is 
Padmasambhava. Local Brahmin priests call it as Gurur Om Poche. In winter 
season the Bhutanese Jamas visit Hajo and worship the Mahdmuni.*” They 
have a_ belief that Gautama Buddha, the Mahdmuni, attained 
Mahaparinirvana here. Some of them even burn a thumb or finger of the 
hand as an offering to the deity. This is a general tantrik mode of worship 


symbol of self immolation in the name of a deity.”° 


7.Description of the Shrine structure: 


The temple is a bold structure made of stone. Its vertical altitude consists of 
three parts: the high basement, the middle portion and the Sikhara. Like 
many other temples there are beautifully executed moulding, a row of 
elephants or gajaratha, each about twenty inches in height and facing 
outside, apparently at the base all around the temple (Plate:V.d). The trunks 
of all the elephant are designed and successively broken and are repaired to 


give them the original look. Probably this repairing was done during the 


871A. Waddall: Op. Cit., pp. 307-314. 

88 Maheswara Neog: Purani Asomer Samaj Aru Sanskriti, p. 44. 

8° Assam Information, Vol. VII, NO.10, 1956, p.5. 

°° Maheswara Neog: Buddhism in Kamaripa. IHQ, Vol- XXVII, p.150. 
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temple’s restoration by Raghudeva.”! P.C. Sarma states that the elephants’ 
images are of special significance in that these rock-cut designs and a few 
other features bear great resemblance with that of the Kailasa of Ellora, an 
8 century A.D. temple.” From the base to a height of six feet, the 
architectural work tells of a high degree of precision and fineness of the 
designer. Above the elephant designs, the upper wall of the exterior of the 
temple is decorated with beautiful sculptured statues (Plate:V). Here ten 
avataras are represented along with Buddha. The rest of the figures are of an 
unremarkable character. According to the /amds these figures were originally 
inside the temple but were ejected by the Buddha.”* The upper portion or 
sikhara is like a pyramidic dome which contains right up to a pinnacle point. 
The dome of the temple is believed to be a later medieval restoration. It 
appears that the upper and lower parts of the temple were rebuilt at two 


different times. 


The plinth of the temple is built of stone and contains three features of 
ancient Indian temple— the Garbhagrha, Antaradla and Mandapa. The 
horizontal aspect of the temple in addition to the garbhagrha and the roomy 
chamber, attached through an antardla to the temple is called the ‘Mandapa’ 
which built with stone blocks and flat roofs and resting on massive brick 
pillars. This part of the temple was also restored. P.C. Sarma mentioned in 


his work that— 


*! Cetana, 4th year, Vol.8, 1923, pp.217-218. 

2 Sarma, P.C: A study of Temple Architecture of Assam from the Gupta period to the end 
of the Ahom Rule. Ph.D. Thesis, Gauhati university, 1960, p.71. 

°3 Journal of Assam Research Society, Vol.I1. No. 2, pp.43-44. 
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“The restoration of the walls were tried to be made similar with the 
original one, but it could not be done so.”™4 

According to local residents, 1897 earthquake’ made the Mandapa badly 
damaged and thereafter it was repaired by the British Government. The 
garbhagrha is a crypt, having floor of stone and containing the idols and 
pedestal. The doors open into the chamber called mandapa made of stone. 
The stone screen has lotus shaped apertures one on each side for the 


admission of light and air.”° 


In front of the main temple there is now a big hall built with tin roof and 
wooden posts. This hall is called the Nat Mandira (Plate:VI.d). At the north- 
west side of the temple, there is a dome or Doul?’ (Plate:VI.a) built at a 
height from the ground with stairway all around it. It was constructed by 
king Pramatta Singha in 1750 A.D. This Doul is referred to by Gait as the 
Raslila tower dedicated to the worship of Madhava during the holi festival, 
held in the temple.?* At the north side of the temple there are long stony 
stairs reaching downwards. There exists a big pond known as Madhava 


Pukhuri (Plate:III.b). In the Yogini Tantra it is referred to as Visnpuskara.”” 


*4 Sarma, P.C: ibid.,p. 192-193. 

* Gait refers to six major earthquakes in the years 1548, 1596, 1642, 1663, one during the 
reign of Ahom king Kudra Singha and another of great intensity in 1897. Gait, K.A: A 
History of Assam, pp.100, 105, 125, 143, 187, 402. 

°° E.T. Dalton: Op. Cit., p.19. 

°” The Doul was built during the reign of the Ahom king Pramatta Singha in 1750 A.D. 
under the supervision of Deka Tarun Duara Barphukan. Neog, M: Prachya Sasanavali, 
Gauhati, p.163. 

°8 Gait, E.A: Report on the Progress of Historical Research in Assam, pp.6-7. 

” YT, 2.9.120. 
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There are two important platforms in the Hayagriva Madhava temple. One of 
the platforms is called Jogmohan where the Buddhist devotees burn their 
incense sticks and the other is known as Nat Mandira where sometimes the 
devadasis used to perform dances. These features signify the richness of the 
Hayagriva Madhava temple, one of the most important temples in Assam. 
Before entering the main temple people worship the Narasimha image that is 


placed near the gate. 


8.Description of the Idols: 


In garbhagrha of the temple, there are five idols placed in a row with the big 
stone image of Bura Madhava or Hayagriva in the middle, the Dvitiya 
Madhava to his left and the Garuda in the extreme left; to the right of 
Hayagriva there are Calanta Madhava and Basudeva. The main idol 
Hayagriva Madhava or Bura Madhava is known as Mahamuni by the 
Buddhist Lamas. The other images are smaller in size and made of different 
metals but not of stone as observed by Waddell. The names and arrangement 
of the idols in the garbhagrha as found by Waddell at the time of his visit to 
the temple and present arrangement of the idols are provided in two 
consecutive tables as follows. 


Table 2: Names and arrangement of the idols in the garbhagrha as found by Waddell 


According to Positions of the Idols 


Waddell 


1* position 


2 position 


3 position 


4" position 


5" position 


name of the 


idols 


Mahamuni 


Hindu name | Hayagriva Basudeva Lal Kanaya | Madhava Dvitiya 

of the idols Bankat Madhava 
Vihare 

Buddhist Sencha Muni | Sakya Thuba | Dorje Dolo | Munir Muni | Ugyan Guru 
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Table 3: Names and arrangement of the idols in the garbhagrha as found today 


According to Positions of the Idols 

Hindu Priest | 1“ position | 2" position | 3™ position | 4™ position | 5" position 
(interviewed 

by us) 

Hindu Name | Basudeva Calanta Hayagriva Dvittya Garuda 

of the idols Madhava Madhava Madhava 

Buddhist Sencha Dorje Munir Muni | Ugyan Guru | Gurur Om 
Name of the | Muni Champa Mahamuni Poche 

idols 


Interestingly the name of the idols according to Waddell and the Hindu 
priests are different. The name Sakya Thuba is not included by the priest’s 
list while Gurur Om Poche is absent from Waddell’s list. Again, the name 
Garuda was not mentioned by Waddell but he mentioned two separate idols 


of Hayagriva as Senchamuni and Madhava as Mahamuni. 


The present arrangement places the idol of Hayagriva Madhava or 
Mahamuni in the centre while in Waddell’s description the Hayagriva or 
Sencha Muni and Madhava or Mahamuni was in the first and fourth position 
from the left respectively as seen in the above charts. The Hindus today call 
the main image at the centre with the name of Hayagriva Madhava or Visnu. 
The temple priests say that no change was made in the arrangement of the 
idols in the temple so far as their knowledge goes and that this has been the 
arrangement since the past. Hence, it appears that at the time of Waddell’s 
visit either the arrangement was as he described it and it was changed at a 


later period. 
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Giving the description of the Hayagriva Madhava image, Dalton says— 
“Tt is, in fact, simply a colossal image of Buddha in stone. Its modern 
votaries have to conceal mutilation, given it a pair of silver goggle- 
eyes and hooked gilt - silvered nose and the form is concealed from 
view by cloths and chaplets of flowers.” Once the cloth and flowers 
are removed there remains no doubt that the image represents the ruler 


of all, the compassionate Buddha. 


Waddell thinks that the Brahmanas found this image of Buddha here and 
brought the other four idols from elsewhere and changed it into a Hindu 
temple.'°! He further says that— 
“The Hindu priests, as a rule, are not very methodical in their bestowal 
of names upon the images which they have appropriated from 


Buddhist ruins.”!™ 


But some hold the view that “at least from the sixteenth century, the temple 
has been considered to be one dedicated to Hayagriva Madhava.”!” 
Maheswara Neog vehemently defied the notion that Hayagriva Madhava 


temple was a Buddhist shrine at any time.!™ 


100 Waddall, L.A: Lamaism, p.311. 

101 Waddall, L.A: ibid., p.311. 

102 Waddall, L.A: ibid., p.312. 

'03 Journal of Assam Research Society, Vol. I, pp.92-93. 
104 Neog, M: Religions o f the North-east, p.33. 
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9.Mode of worship at present: 


At present Hayagriva Madhava is worshipped in the form of Visnu. In the 
early morning the Brahmana priest make Madhava bathed in pure water and 
offers Tulasimala and Dhukdhukimala to him. The day starts with 
performance of homa to Visnu. Then the priest worships him with nydasa, 
mantra and offerings of pddya and arghya etc. During the worship a section 
of people play musical instrument such as the conch, bell, and drum. The 
devotees perform prayers and chant hariguna (glory of god) to the 
accompanied by the musical instruments. Recitations from the Holy 
Scriptures are the main items of the service. Singing songs of raga called 
biyahara-gita which re-tell stories from the Mahabharata, the Ramayana, 
the Bhadgavata and other purdnas by a chorus, called oja-pali, Samkirtana, 
terminates the morning ceremonials. Daily offerings are given to Madhava 
with cooked rice, moong pulse, putakal (a kind of banana), ghee, molasses, 
and Sodasopacara, known as nitya bhoga. Brahmanas cook rice and curry 
and offer at noon a little quantity with other items of food like curd, milk, 
rice cooked in milk to Madhava. After that the cooked food is distributed 
among priests and assembled devotees. The ceremonials performed 
thereafter are nama prasanga, reading from the Bhagavatapurdna and so on. 
In the evening the priests worship the deity and perform Grati with musical 
sounds and burning of incense. The performance is followed by nama 
sangita (kirtana) by women and then by male devotees. Sri Ramchandra 
Barapatra gives a description of the rites and festivals performed in the 
Hayagriva Madhava temple in the neo-vaisnavite style, and the tradition 


continues till today in this temple. 
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10.Hayagriva in Buddhism: 


Lord Hayagriva appears as a wrathful manifestation of AvalokiteSvara in 
Tibetan Buddhism. It is believed that there are 108 forms of Hayagriva. The 
Bodhisattva AvalokiteSvara is one of the most popular gods in Mahayanic 
pantheon of Buddhism. In the Mahdvirocana siitra Hayagriva is mentioned 
in the description of the great Magic circle or Mandala as a Vidyaraja, who 
is placed close to the figure of Avalokitesvara. Moreover, the celebrated 
Buddhist missionary Bodhiruci says Vidyaraja Hayagriva was connected 


with Amoghapaéa, as a special aspect of Avalokitesvara. !° 


Likewise as Bramanical god, also in Buddhism, Hayagriva is believed to be 
the god of knowledge. Van Gulik describes in his work as to why Visnu 
Hayagriva was considered as Vidyaraja in Mahayana Buddhism. The word 
Vidyadhara, contained with the root dhr means ‘to hold or to carry’, as they 
carry magical knowledge or vidyd.'!°° The Vidyadhara greatly rises in 
position when mantraydnic doctrines began to flourish and the Vidyaraja, 
king of Vidyadhara, occupies an important place in Mahayana Buddhism. 
Gulik states that Visnu Hayagriva was taken over in the Mahayanic pantheon 
as a Vidyaraja as evident in the Mahdvirocana sitra. In Hinduism Visnu 
Hayagriva is celebrated as the reciter and promulgator of the sacred Vedas, a 


quality suitable enough for transformation to Vidyaraja.!°” 


Moreover, Hayagriva continually occupies importance aided by the fact that 


he is Horse headed. In Tibet and Mongolia he is known as rta-mgrin, the 


'05 Van Gulik, R.H: Hayagriva; The Mantraydnic aspect of Horse Cult in China and 
Japan, p. 39. 

106 Van Gulik, R.H: ibid., p. 25. 

'07 Van Gulik, R.H: ibid., p.28. 


CHAPTER VI: | 215 
HAYAGRIVA IN THE YOGINI TANTRA 


‘Horse necked one’. He is one of the Dharmapdlas, defender of the faith and 
an awful demon destroyer and particularly worshipped by the horse 


traders. !°8 


In Buddhist sadhana, Hayagriva is an emanation of Amitabha, associated 
with Saptasatika, is restored from the Saptasatikakalpa which gives an 
extensive description of the appearance of the god. Therefore, He is 
designated as the SaptaSatika Hayagriva. The dhyana contained in the 


sadhana describes the appearance of the god.!” 


In another place of Sadhanamalda, another form of the god is depicted that 
originates from Aksobhya, the Dhyani Buddha. The worshiper should 
imagine the deity as Arya-Hayagriva, appearing wrathful with red 
complexion, eight arms and three faces. Each face is with three eyes and 
bears the image of Aksobhya on his crown. His right face is blue and left is 
white and he is adorned with snakes as ornaments. His legs are folded in 
Lalita position and he is dressed in tiger skin. His four right hands hold the 
raised arrow and vajra, staff, karana pose. Two of his left hands, hold the 
louts and the bow, another left hand has a raised index finger, and forth hand 


is placed on the breast.!!° 


108 ‘Van Gulik, R.H: ibid., p.28. 
109 “Raktavarnam mahabhayanakam trinetram kapilasmasruraudram brhadurdaram 
damstakarahnam  dantausthakapalamahnam  jatamukutinam = Amitabhasirasakam. 
Dvittyamukham bhimabhayanakam nilamhayananam hthikaranadinam 
Brahmandasikharakarantam dvitiyena bhavagrayantam astanagopetam 
kharavavamanakaram vyaghrcarmanlvasanam sarvalankarabhisitam sakaladevasuram 
tarjayantam grhitavajradandam.... vicintayet.” Sadhanamala, Il. p.509. 


10 “Arya- Hayagrivam raktavarnam trimhukham astabhujam pratimukham trinetram 


nilasitadaksinetravadanam sarpabharanam lalitaksepapadanyasam 
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Hayagriva Lokesvara is one of the 108 forms of AvalokitesSvara. He is seated 
in the Vajraparyanka, on a lotus with four hands. Two of the principal arms 
are placed in the Vyakhyana pose, the third holds a rosary and the forth left 
hand holds a lotus.''! Hayagriva is mentioned as one of the companions 
along with Tara, Sudhanakumara, Bhrkuti of Khasarpana, the popular god 
described in the Sddhanamdla.''* The Lokanatha form of Avalokitesvara is 


also described as accompanied by Tara and Hayagriva.'!? 


It can be concluded that today’s Hayagriva temple in Manikuta was made 
with ruins of an old Buddhist structure and subsequently the Buddhist shrine 
might have been transformed as a centre of Hindu faith. In course of time the 
Vajrayana Buddhist tantrism might have a contact with Brahmanic religion 
and culture, and thus some of their elements were modified, reformed or 


sometimes even extinguished. 


Thus from the assimilation of Buddhist and Hindu Cult, Hayagriva Madhava 
became a Hindu-Buddhist god that developed in Kamariupa. It can be 
unhesitatingly expressed that the Hayagriva Madhava temple situated in the 
hillock Manikita at Hadjo is a place which is the symbol of religious 


unification in Kamarupa. 


sakrodhadrstiniriksanam, prathamamukham smeram lalajjihvam, daksinamukham 
damstravastabdhaustham, vyaghracarmamvasanam vajra-danda-karanamudra- 
Sarodyatadaksinakaracatustayam tarjanika-svakucagraha-padma- 
dhanurudyatavamakaracatustayam Aksobhyamaulinam dhyayet.”ibid., p.508. 

IT Bhattacharyya, B: Op. Cit., p.394. 

"2 Sadhanamala, pp.39-41. 

"13 ibid., p.49. 
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Abstract 


Lord Visnu a major God of Indian pantheon originated in the Rg Veda, and there is a vast 
mythological elaboration of Visnu in the post Vedic texts like the epic and the Puranic 
Literature. In the post Vedic age, as Lord Visnu gradually emerged as a prominent and 
independent deity , and a trend of combining both human and animal forms as 
incarnations of Visnu is often seen. The incarnation of the half-horse & half-man Visnu 
variously known as Hayagriva, Hayasiras or Hayasirsa, finds mention in the epic and in 
some Puranas. Puranas occupy a unique position in Indian Literature, both sacred and 
secular, preserving ancient India’s vast cultural history, including historical legends, 
religious ceremonies, various arts and sciences. They aim to glorify the great divinities 
Brahma, Visnu or Siva and their several forms; but to apotheosize their own specific 
deity as superior to others they tum sectarian. The accounts of Hayagriva found in the 
epic and Puranic literature are conflicting, but they provide us valuable materials 


regarding the origin of Hayagriva concept and extent of the cult of this deity in ancient 


India. 


Puranas occupy a unique position in Indian Literature, both sacred and sccular, 
preserving ancient India’s vast cultural history, including historical legends, religious 
ceremonies, various arts and sciences. They aim to glorify the great divinities Brahma, 
Visnu or Siva and their several forms; but to apotheosize their own specific deity as 
superior to others they turn sectarian. Sukumari Bhattacherji comments “Puranas are 
sectarian scripture, each magnifying the cult and character of Siva, Brahma or one or 
other of the incarnations of Visnu.” Visnu a major God of Indian pantheon originated in 
the Rg Veda, and there is a vast mythological elaboration of Visnu in the post Vedic texts 
like the Mahabharata and the Puranas. In the post Vedic age, as Lord Visnu gradually 


emerged as a prominent and independent deity, and a trend of combining both human 
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and animal forms as incarnations of Visnu is often seen. The incarnation of the half-horse 8 
& 
& 


& half-man Visnu variously known as Hayagriva, Hayasiras or Hayagirsa, Hayasya finds , 


Cad 


mention in the Mahabharata and in some Puranas. Hayagriva myth found in the MBh 
where we learn how the Horse-headed Visnu brings back the stolen Vedas and how He 
kills the demons Madhu and Kaitabha symbolizes the triumph of supreme knowledge 
being guided by the god over the demons of passion and darkness. The accounts found 
in the MBh and Puranas are conflicting, but they provide us valuable materials regarding 


the origin of Hayagriva concept and extent of the cult of this deity in ancient India. 


In the post epic Puranic literature, the prominent Purapas that give an insight into 


Hayagriva are the-Vispupurana, Varahapurana, Agnipurana, Devibhagabata etc. T: he 
tradition of incarnations of Visnu conceived in ancient time, crystallized into form and 
conception of the ten incarnations later, but the list varies from text to text. An effort to 
analyses the Hayagtiva concept reflected in the different Puranas reveal four different 
aspects that have been hereby dealt with: 

*Avataric establishment of Hayagriva in different Puranas 

eMythological aspect of the Hayagriva in Puranas 


eIconographical descriptions of Hayagriva in the Puranas 


Avataric establishment of Hayagriva in different Puranas: 


In the several puranas grouped as Vaisnava Purana the avataric establishment of 


OPPP POPP EPPOPFEPPPPEPF FOP PEP ECP PPEEPEPPEF PP REP PPP PFFEPFOFP PPAR PAR EAP RR EZ P PRB, 


~= 
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Hayagriva are noted. In Visnu Puraga Hayagriva finds a fourth place along with Matsya, 
Kurma, Varaha, Asva and Simha?48, Agva refers to Hayagriva Visnu with the head of 
Horse, who is said to have appeared at the end of a great sacrifice, performed by Brahma 
and breathed the Vedas from his nostrils (as in second book of BhP). The fourth avatara . 
is always elsewhere to be the Vamana or dwarf, but in the Visnu Purana Asva is 
mentioned as fourth avatira**? of Visnu. Interestingly Varaha , ASva and Simha are 
anthropomorphic having boar’s head or horse’s head as well as lion’s head on the human 
body, however, they are somehow different from the Matsya avatara. Evaluation of text 
reveals that Matsya, Varaha and Asva form of Visnu symbolizes a direct or indirect 


association with revival of the earth. Bhagavata Purana contains three avataric lists of 


348 Matsyakiirmavarahasca-simhartipadibhih sthitim/ 
Cakéra jagato yo’hajah yo’hadya mamalapisyati//V.17.11 
Sales or — of a God, appearance of any deity upon earth but more particularly the 
‘ions of Visnu in ten principal forms, viz. the fish, tortoise, boar, man-lion, dwarf, the tw 
Krsna, Buddha and Kalki. —s_ 
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Visnu consequently found in the first,?5° second?5! and tenth?5? sakndha. Not the first but 
the second and third avataric list includes Hayagriva as eleventh and second incarnation 
of Visnu. Whereas, Vamana Purana primarily mentioned Hayagriva as the third 
incarnation of Visnu, in Agni Purana Hayagriva is reflected as a fifth incarnation of 
Visnu. Garuda Purana mentioned Hayagriva as tenth incarnation of Visnu*?. Matsya 
Purana refers Hayagriva as an antecedent of Matsyavatira which indicates Hayagriva 
might be the first of the usual list of the incarnation of Visnu. These lists are not intended 
to indicate a fixed list of avatadras of Visnu but the Puranakara intends to mention different 
images who are the destroyer of evil. Although Hayagriva is not included in the lists of 
Avataras in the MBh several epithets in the text refers to Visnu having horses head. 
Moreover, the text contains the core concept of the Vaisnava myth about Hayagriva 
recovering the Vedas from demon Madhu-Kaitabha, by slaying them. Later in Puranic 


literature this myth changed somewhat slightly or completely. 


PPRIRPEEPPREPRRPPPPPEE ALEPAREPR OPER PER EPPPP RFE FPPPPFE / Enger s 
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Mythological aspect of the Hayagriva in Purdnas: 

Of the five sectarian groups of Puranas such as Vaisnava, Sakta, Saiva, Ganpatya 
and Saura, three of the major sectarian literature mention Hayagriva. The central 
Vaisnava myth of Hayagriva is based on the theme of recovery of the Vedas from the 
Demon(s). However, the Hayagriva myths found in the Vaisnava Purana as well as the 
Sakta Purana are with some variations, but more or less similar in Saiva and Sakta 
Purana. In Vaisnava Purana’s >‘, Hayagtiva is included in the list of avataras, portrayed 
as incarnation of Visnu who saves the Vedas for the welfare of the universe (cosmos). 
On the contrary we find the demon(s) slain by lord Visnu on account of the stolen 
Vedas*>5, Elsewhere it is seen that Hayagriva was slain by Visnu due to personal conflict 
rather than stealing the Vedas**°, In the Ag.P we come across a reference where the Veda 
devastating demon Hayagriva was killed by Visnu assumed the form ofa fish and recover 
the Veda’s?5?, But this mythological narrative is absent from the MaP, where Matsya 


himself says that when the world was burnt down in a great deluge, Visnu, in the form 


350 BhP 1.3.1-25. 

351 ibid, 11.7.1-38. 

352 jbid, X.40.17222. 

333 GaP 202, 

354 MatP— LIII.5, AgP-II.1-17, BhP-V.18.1-6, VII.9.37, VIIE.24.7-57, X1.4.17 
355 AgP-]I.1-1, BhP-VIIL24.7-57 


356 ViP-V.19, Ma.P-173.15, Bh.P- V1.10.19, VIII.10.21, VII.2.4-5. 
357 ApP II.1-17. 
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of a horse, recompiled the Vedas and Vedangas*5*, Such as the matter of abduction of 
Vedas yvas absent, so was the slaying of the demon Hayagriva absent from the MatP. 
However, the description (myth) of slaying of the demons Madhu-Kaitabha (makhu- 
kaitabhavadham) is present in this Purana, but it is not related to the revelation of the 
Vedas. In the eighth skandha of the BhP, where lord Visnu assumed the form of a fish in 
order to save the Vedas from the demon Hayagriva at the end of the Brahma kalpa®?, 
Katre; O’Plaherthy, S.S.Dange noted this curious development™, It is interesting to note 
that in the cighth skanda of BhP, the entire myth is cited where Matsya Visnu recovers 
the Vedas from demon Hayagriva, but in the previous and later skandas a reference is 
drawn to Hayasgira Visnu recovering the Vedas from the demons Madhu Kaitabha by 
killing them**!, This contradictory and perplexing note of the Puranakara in the same 
Purana is difficult to realize. Here not only has Matsya replaced Hayasiras; but the demon 
Hayagriva has also replaced Madhu and Kaitabha. Brown states that, “Bhagavatas 


account is basically the same as the Matsya Purdina’s but adds an interesting introduction 


POPEERDIPEPPREPPPPPEEPEEPPILERPPPPPPPPPPPPPEEPPPEPPEEEFFE: 


and conclusion. In this context of underlying motives responsible for the double 
substitution of Matsya for Hayasiras and Hayagriva for Madhu-Kaitabha.’° O’ Flaherty 
states that “the generally negative symbolism of the mare, with its connotations of 
eroticism, without fertility, in post Vedic times when the cult of asceticism reared its ugly 
head.” she thinks that “in order to rescue Visnu from his equine role when it becomes a 
negative one, the Pauranika draws upon an already available avatara: the fish who rescue 
the Vedas from the doomsday flood.....so the fish who was the enemy of the doomsday 


mare now becomes the fish who is the enemy of the demonic underwater horse. 363 The 
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substitution of Matsya for Hayasiras was clearly aided by the fact that both avataras 
(Hayagriva & Matsya) were connected with promulgating or protecting the Vedas. BhP 
mentions a new version of Matsya story, that reflect the Vedas slipping from Brahma’s 
mouth and, Matsya recovering them, but not referring to any demon or demons**4, Here 
also we find Hayagriva associated with Yajiia may be considered to the tater Vedic myth. 


GaP tells us that Hari having become a fish, slew the daitya Hayagriva, recovered the 


358 Nirdagdhegu ca lokesu vajirtipena vai may’ 


Angani caturo vedah puranm nyayavistaram// MatP, LIILS, 
459 BhP VIII.24.7-57. 


3@ Brown, C. Mackenzie. The Triumph of the Goddess. P-244, 
36! BhP.5.18.1-6, 7.9.37, 11.4.17. 


* Brown, C, Mackenzie. The Triumph of the Goddess, P-37. 
38 ibid, p- 37. 


361 BhP 1.7.12. 
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Vedas and protected Manu*®, Other Puranas also refer to BhP’s new version*®. 


Dikshitar admits that the BhP, AgP, PaP follow a more recent tradition than the MatP. 


He also argued that the MatP “shows its intimate acquaintance with the Bhagavata 
Purana.” And he suggests that the MatP does not directly give the purpose of the fish 
avatira, this purpose being given in the Bhagavatas account, i.e. the slaying of Hayagriva 
to recover the Vedas. He offers two possibilities, one that the BhP supplied the motive 
missing in the MatP, or the MatP was aware of the detailed version in the Bhagavata and 
so did not want to repeat it. We have also seen the proximity of the Hayagriva Visnu and 
Matsya Visnu in connection of rescuing the Vedas. It appears there is a special 
relationship between these two incarnations, sometimes only listed and sometimes in the 


form of a myth, these two incarnations have been found to be in vogue. 


The Sakta Purana -Devi- Bhagavata gives another mythological narrative of 
Hayagriva that combine both divine and demonic Hayagriva in a single myth. The 
mythological narrative describes how Lord Visnu lost his original head and get a horse 
head, it also depicts another Hayagriva -demonic by nature killed by divine Hayagriva in 
the same narrative. Devi-Bhagavata is the first major mythological narrative of Visyu- 
Hayagriva amongst the puranas. The content of the story is related to the myth of horse- 
faced Yajita-Visnu in the Satapatha Brahmana®®’. The fifth chapter of the first Skandha 
named “Hayagrivavatarakathanam” of DBh introduces a number of important themes 
developed later on the passage describes two forms under the same name, i.e. Hayagriva- 
- one divine and another demonic by nature; the malevolent demon Hayagriva being 
killed by the benevolent Visnu-Hayagriva, the equine form of Lord Visyu. In the DBh 
the myth of Hayagriva, is somehow different from the myths discussed in the Vaisnava 
Puranas. The unexpected disaster of visnu losing his head is explained by the motive that 
the world does not generate work without reason. Devi provides two basic reasons 
explaining the beheading of Lord Visnu. The first reason is the curse given to Visnu by 
Mahalaksmi?* and the second reason is the boon given to demon Hayagriva by Devi 
that, the demon Hayagriva could only be killed by Hayagriva?®, At the end of the legend 


it is seen that as ordered by Devi, Visvakarma fixes a horse’s head on Visnu’s beheaded 


365 GaP 142.2-3. 

366 AgP- 11.16-17, PadP. VI-230.1-33. 

367 SatB XIV.1.1.1-17. 4 
368 “Tamasyivistdeha sa cukopatigayam tada/ 

Sanakail) samuvacedamidam patatu te Sirah” 1.5.80. 

36° “Grham gacha mahabhaga kuru rajyam yathasukham/ 

hayagrivadrte mrtyuma te niinam bhavisyati// ”I.5.101. 
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body, so that Visnu Hayagriva could kill the demon Hayagriva. The DBh notes in closing, 
“Hari became Hayagriva through the grace of Mahamaya.”?”° To be noted is that the 
Sakta Purana acknowledges the greatness of the goddess behind Visnu’s transcendental 
nature. Every Purana is a tribute to the religious community and worth mentioning about 
their respective gods and goddesses. This trend also reverberates here. In this 
mythological narrative it is noticeable that Devi recounts how the demon Hayagriva 
harasses the sages and Devas—‘Sa pidayati dustatma munin devamsca sarvasah’?”!; in 
the Devibhagavata’s account there is no mention of demon Hayagriva’s role as Veda- 
thief in the account of DBh, developed earlier in the Bhagavata, also no direct evidence 
of Visnu Hayagriva’s role for retrieving Vedas that is the central theme of the Hayagriva 


myth found in the Vaisnava puranas. 


In the Saiva Puranic text named Skanda Purana?” a story is reflected to explain 
how and why the great Hari became the horse headed one373, Isvara says that at a holy 


place the horse headed Visnu did his penance for regaining his original form by getting 
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rid of his horse head. Vyasa narrates the same legend found in the DBh, where Hari — & 
aS 
Visnu lost his head by cutting of a cord, the severed head at once went to the heaven. x 
LS 
Then the gods requested Visvakarman to attach a head to the beheaded body of Hari. x 
XR 
Visvakarman demanded the head of Visnu for this purpose and also requested a share in x 
* & 
Yajiia for the job, but the gods could not find Visnu’s head. Whereas DBh mentions the x 
& 
place where Visnu’s severed head was found this account is absent here. Here, we see S 
q 
that Visvakarman found handy horses of the Sun and cut off one of their heads and joined = 
Se 
it very well to the trunk of Visnu. Thus Visnu became Hayagriva. The association of < 
is 
Yajiia with Visnu is adorned with epithets like ‘Yajiiapati’, and as the Yajfia was over, RN 
x 
Visnu Hayagtiva went to a holy place called Dharmaranya. This Purana gives a different NY 
reason for the curse on Visnu to lose his head and become horse headed, which is 
altogether different from the one mentioned in the DBh, we see that once upon a time 
Brahma being proud started an argument as to who is the greatest among the Trimurti’s 


Brahma, Visnu and Mahesvara. Then Visnu said that everybody in the three worlds is 


overpowered by Visnumaya and Mahavisnu to be in every respect superior to all others. 


370 * Visnoh Sarire tenasu yojitam vajimastakam/ 
Hayagrivo harirjato mahamayaprasadatah//"1.5,109 
371 DBh 1.5.103. 


37 , Ba ‘ 
story of Visnu Hayagriva appears in the Dharmaranya khanda of the Skanda Purana chapter XTV- 
373 SkaP II1.14.1-7. 
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Brahma did not relish this and cursed that Visnu should lose his head and because of this 
curse Visnu became as a horse-headed one?”4, 


The legends regarding the details of origin and purpose of the horse-headed form 
of Visnu appears in both of the Sakta and Saiva texts namely Devi-Bhagavata and Skanda 
Purana, with slight variations. In the DBh Devi played an important role whereas Skanda 
Purana mention that the Siva plays a part in blessing the Horse-headed Visnu for 
regaining His original head. Both of the Puranas mention Visnu to be in deep slumber 
at the time his head was severed and it was. Visvakarman who fixed the horses head on 
Visnu’s beheaded trunk in the both puranas. The word tvastra is used for the 


Visvakarman in the DBhP. Interestingly Skanda Purana says that the head of one of the 


i. 
ww 
Y 
: 
Ly 


Sun’s horses was cut off and fixed into the beheaded trunk of Visnu which remind us the 
Vedic legend of Pravargya. In both of the Puranas termites demanded a share in the 
sacrifice, whereas in the SkP we have seen that Visvakarman also stipulate a share in the 
sacrifice for the job of fixing the head of Visnu which also reminds us of Asvin found in 
the Vedic texts. The curses of Mahalaksmi and Brahma respectively found in the DBh 
and SkP are in connection with the origin of the Horse-headed form of Visnu. In the DBh 
Visnu Hayagriva serves the purpose of killing the demon Hayagriva, but there is no 
mention of demon Hayagriva in the SkP. In SkP the purpose of Visnu in a horse-headed 
form to participate in a sacrifice is stressed and legend of Hayagriva almost ends except 


for the event of Visnu’s regaining his original head by the grace of Lord Siva in the 


PPEEOPPP PEEP ERE, ee 


Dharmaranya, with the compilation of Yajiia being absent in the DBh. 
The variations of a single puranic myth in many cases reflect the development 


and evolution of a religious sect and the variant forms of Hayagriva result from the 


possible religio-historical significance of the religio-sectarian texts. The Sakta sectarian 
text DBh appears to combine the divine and demonic Hayagriva figure in a same myth, 
whereas in the Vaisnava Puranas such contrasting context is absent in a same myth. 
Several Vaisnava Puranas contain both divine and demonic descriptions of Hayagriva, 
yet non combines the two contradictory figures in a single myth as in the Sakta Purana. 
From the study of mythology of Hayagriva found in the different sectarian 
puranas, it is observed that addition or omission of events as in a particular set of myths 


reveals the that specific features of each myth reflect the viewpoint of the Puranakaras 


———— 


374 ibid, 111.15,32-42. 
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and their tradition; and the myth transforms as it is written and adapted to a specific 


sectarian framework. 


EP PPPPPPP, 


The Puriinic corpus not only contains Hayagriva in several myths but certain of the texts 
also provide iconographical description of this deity. A description of Hayagriva's 


impersonation is found in MBh that could be later developed as iconographical form. 


Iconographical descriptions of Hayagriva in the Puranas: 


Tconography has several integral elements that include the classification of 
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images, textual principle of image making, mode of casting materials employed in image & 
nN 
: . . . & 
making, the accessories and the characters of god and goddesses. Iconography és one of Ny 
& 
: : Bins fe ° & 
the fascinating branches of Indology that finds origin in the womb of remote post. It is a S 
4 
t= Ns vie ° . ° * : x 
gistra called Silpasastra, science of sculpture, as far as the Hindu or Buddhist and Jain Nn 
. . ° ° ‘ ° . . X 
view of iconography is concerned. The iconographical details are largely contained in N 
‘ : ' : ‘ x 
the Matsya, Agni, Skanda, Garuda, Linga, Bhavisya and Visnu particularly the < 
: ~ * . nN 
Visnudharmottara Puranas, these Puranas have contributed a great deal to both temple N 
. ° . . = ° iS 
architecture and iconology. The lore embodied in the puranas and other canonical works N 
* . . P we eS 3 ° N 
constitute the primary source of information. The puranas are broadly divided into < 
P . ° ° Ae 
Mahapuriinas and Upapuranas and also into five sectarian groups on the basis of different ; 
religious sect or Gods. Some of the puranas in totality constitute an invaluable source 
for iconographical studies and present detailed description of the activities of the God. 
Again, some of the puranas specifically deal with Pratimalaksana iconography. 

In course of the long art history of India, Hayagriva as a form of Visnu appears 
in plastic representations not in abundance, The epic and puranic literature represented 
Visnu as an anthropomorphic form along with conventional iconographic character and 
blazon. Vaisnavisam seems to have been the most popular hindu sect where Visnu is the 


supreme being alone is the manifestation of the universe. We particularly refer to the 
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iconographical description of lord Hayagriva in different puranic texts such as Agni, 
Garuda, Visnudharmottara and Brahmanda (1V.5.9, VV. 35-40), though Agama, Tantra, 
Silpasastra and there are other works too. 

Agni Purana portrayed Hayagriva featuring four hands holding discus, mace, 
conch, and a manuscript. His left leg placed on the Sesanaga (divine serpent) whereas the 


right is on the kurma (tortoise)?75>. AgP surprisingly contains fifty chapters on 
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iconography which have been described by Rocher as “a summary of Pajicaratra 
Agamas”>’6, Interestingly is has been noted that the iconographical representation of 
Hayagriva in the AgP are similar in reference to the paticaratra texts such as the Padma 
Samhita . MatP support the description which is reflected in AgP?77, Even though the 
Brahmanda Purana depicts Hayagriva slightly differ from the description found in the 
AgP and MatP, particularly regarding the arrangement of the objects like conch, discus, 
rosary and book in the four hands. GaP describes Visnupaiijara stotra where Hayagriva 
as white hued like a conch shell, jasmine flower or the moon, effulgent like silver, four 
armed holding conch shell, discus, club and a lotus, decorated with a garland of forest 


flowers, with magnificent mouth and cheeks and clad in yellow garments?’8, VidP 


portrayed Hayagriva with the face of a horse and eight arms. In four of the hands he 
carries the conch, discus, mace and lotus and the remaining four hands placed upon the 
heads of the personified forms of the four Vedas. His feet rest on the outstretched palms 
of the goddess earth. This description is somehow different from the description given in 
other puranas. 

Ichnographically Hayagriva is represented as a theri-anthropomorphic form, an 
incarnation of Visyu, which has the head of a horse and the body of a man, holding all 
four attributes of his in four of four hands; when supposed to have eight arms, four are 
holding the attributes and the other four are holding the Vedas or touching the heads of 
the personified Vedas; He is supposed to be shown ina brilliant white hue and his clothes 
should be blue (Rao 261). Below most icons of Hayagriva, one may see the demon 
Hayagriva, that was slain by the incarnation of Vispu (Rao 261), Historically, a few 
iconographical representations are made to Hayagriva, and the ones still existent, are 
believed to have originated from Rajasthan (Desai 143). Although the iconographical 
representations are limited, a surge of textual evidence of Hayagriva could be obtained 
from the Mahabharata and the purinic texts, spread across India. Hayagriva, as the 
supreme lord of knowledge, wisdom and wealth has some importance within Indian 
culture. There is a custom in certain regions of South India, where students or anyone 
pursuing any sort of education prays to Hayagriva before the start of their educational 
journey. Since He is the God of knowledge, certain slokas and mantras are to be chanted 
in his praise, for the gift of supreme knowledge. Another important factor that represents 
the prevalence of Hayagriva is the celebration of Hayagriva Jayanti, in various temples 


to celebrate the attainment of knowledge and the protection of the Vedas, 
Se 
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Conclusion: 
After a thorough study of the Purinic Literature it can be conclusively said that 


Hayagriva the horse headed form of Visnu, a minor incarnation yet associated with some 
aspect of culture, is by no means minor as goes prevalence and popularity. An exploration 
of the avatiric establishments, myths, iconography of Hayagriva Visnu reveals the cult 
of Visnu to be expansive, and the innumerable methods and ways of imagination can 
create ideas about the lord, to suit basic requirements and complement the socio -religious 
system of the time. To conclude, it is clear that Hayagriva is all pervading and evident, 

and different sections of society can be brought together and be unified through religion 


under the pretext of Visnu. 
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Abstract 


Hayagriva is the incarnation of Visnu with a horse head. ‘Haya’ 
meaning horse and ‘griva’ means neck. So the deity with a horse 
headed form is known as Hayagriva. He is sometimes identified 
with Hayasiras and with Hayasirsa, two other horse-headed forms 
of Viu. However, Hayagriva is not counted among the ten well 
known avataras of Visnu. The fact of his getting the horse head is 
present in different scriptures with slight variations. He is said to 
have assumed the horse headed form to destroy the Asuras. In the 

Mahabharata Visnu killed the demons Madhu and Kaitabha, who 
stole the Vedas from Brahma. Another version of the Hayagriva- 
story is found in Kalika Purana which is comparatively of later 
origin. The Bhadrdsva region, where the worship of Visnu takes 
place in the form of the horse-headed one, has been mentioned by 
different purana texts. In this paper present author shall — 
about the cult of Hayagriva which has expounded in different places 
mentioned in the geographical areas of the Puranas. 
Introduction: The purdnas have contributed toa ar 
extent to the history and archaeology, of ancient India is ae i] 
cal information contained in the Bhaivan-kosa sections and the gre 
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ness of sacred regions and other re sie Pi pi lerimape 
other religious and social episodes 0 cee nc : I he Beoprany. 
cal materials of the purapas are mostly contained in the fip,, 5" 
characteristic features © 
which deal with cosmology, 


9 


f the Purana, namely Sarga and Prey lege 
cosmogony, and cosmography he 
include, among other related matters, the origin of the Universe ni 
gether with the earth, the oceans and the continents, mountain sys 
tems of the world, regions and their people and astronomical Beop. 
raphy. Identical references to the geography of different lands, par. 
ticularly those of Bharata, occurring throughout the purdnas are 
the historical accounts contained in them. 

he worship of Visnu took place in 


The Bhadragva region, where t 3 
the form of the horse-headed one, has been mentioned by different 
puranic texts. It is one of the islands belonging to the. 


caturdvipavasumati. The idea of ‘caturdvipavasumati’ is that the 
earth contains four islands which is shaped like a lotus having the 
mount meru as its pericarp (karnika), and the four islands are as its 
four petals. These are— 

1. The Jambu or Bharata in the south 

2. Ketumala in the west. 

3. Bhadrasva in the east and 

4. The Kuru or Uttarakuru in the north, 

We have another conception of the earth with seven is- 
lands, ‘saptadvipavasumati’ ’, where the jambudvipa is divided 
into seven such island continents which include both Bhadrasva 
and Ketumala. According to the Vayu Purana’ (ch 33-34), the 
Matsya Purana’ (ch 130), and the Markandeya Purana‘ (ch 
54), Priyavrata, the king of Jambu-dvipa, devided the kingdom 
among his sons. This account also speaks of Bhadrasva and 
Ketumala regions. With this informative background the Bhdrasva 
region of ancient India is associated with the deity Hayagriva. 
The Visnu, Markandeya and Vayu Purdnas associates 
Bhadrasva-varna with horse-headed Visnu. The Visnu Purana’ 
(I. 49-5 0) mentions that in the region called bhadrasva, Visnuis 
worshipped as a horse headed one, in the Ketumila in the form of 
a boar, in Bharata, in the form ofa tortoise and in the Kuru in the 
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In another context of the Vj snu Purana, Hayagriva is 
described a on aiid a and he was one of the assistant of 
Narakasura . Visnu is said to had entered at Pragjyotisapura 
after killing Hayagriva and other asuras— 

Beal WS PAM Ta Vas fear 
Tra aarerTary ATI: 17 

After slaying Muru, Hayagriva and Pancajana, Visnu himself 
took the same horse-headed form according to the desire of the 
dying demons. According to the Visnupurdna, one of the sons of 
Agnidhra, the king of Jambudvipa, was Bhadrasva’ . He received 
the lordship of the eastern part of Meru— et: yet aq at axa 
yewart’ , which came to be known as BhadraSvavarsa. Visnu 
resided there in the form of Horse-headed deity. 

The Vayu purdna is very specific about the location of 
Bhadrasvavarsa. This purdna associates it with horse, bhadrasva 
being the name of Visnu s horse. Mandara, Karatoya, Lauhitya, 
and Pragjyotisa are said to have been included within 
Bhadrasvavarsa All these three, except Mandara can be lo- 
cated in Kamariipa. Karatoya was the traditional boundary be- 
tween Bengal and Assam. Mandara may be the mountain of 
Bhagalpura region. Thus Bhadrasvavarsa was the land which 
comprised of eastern Bihar, Bengal and Assam. | . 
This sort of geographical location, where the worship of various 
forms of Visnu was in vogue, is also supported bya passage found 
in the Markan deya Purana. The Markandeya Purana says 
that, In Bhadrasva Visnu is figured with a horse’s head, in Bharata 
asa tortoise, in Ketumdla as a boar, and he was in the form of fish 
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in the north — 
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The Markandeya Purana further states: “In Badrdsva, the Lord 
Janardana has a horse head and with four arms, resembling a horse, 
he has three eyes.” Except for the peculiarity of the three eyes, 
the description of the horse headed one, specially connected with 
the Bhadrdasva region, holds good also in the context. The 
Markandeya Purana locates Bhadrasvavarsa in the east and 
places it to the east of the eastern mountain Devakita. _ 

The Vamana Purana’? says that God Vamana remains in 

the form of Hayasira on the river Krsna and as Hayagriva in 
Mahodaya". This Purana attributes the name of Bhadragva to the 
horse of Visnu. It does not refer to Bhadrdsva as a place. The 
Vamanapurdana (57.25-27) refers to a sacred place named 
Asvatirtha near the city of Mahodaya. Here the Demon king 
Prahlada worshipped the Horse-faced god (turanganana). We 
find another place called ‘4svatirtha’ on the Agvakranta Mountain 
in Kamakhya near Assam. Mahabharata mentioned a holy place 
called ASvatirthasthana may be connected with the horse- headed 
one. According to Kiirma Purana, there is a sacred place named 
‘aSvatirtha’ where Lord Narayana resides in the form of Hayasiras. 
The identification of this place is uncertain. 

Let us now see where this Bhadrasvavarsa or the sub- 
continent Bhdaratavarsa has been placed in the epic and puranas 
while speaking of the Bhivanakosa or the world cosmogony. The 
world is said to be consisting of seven dvipas or islands, of which 
Jambudvipa is at the centre of the world. The mount Meru is at the 
centre of this Jambudvipa, around which lies the sub-continent of 
llavyta. To the east of this, Viskumbha Mountain Mandara Moun- 
tain and the sub-continent Bhadrdgva are Situated. Jathara and 


Devakita are the two mountains forming the eastern boundary. 
One of the principa 


ne lrivers of this eastern sub-continent of Bhadrasva 
is Sita”. The Sitd of the Bhadrdasvavarsa is said to be a stream of 
the Ganges. Two of the principal mountains to the east of Mandara 
are Mani and Nila'’. This mountain in the east is identified with the 
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A fandara a of present Bhagalpura district in Bihar. The account 
of sdaaiieetl arsa, as given in chapter 58 of the Markandeya 
purana among others, the mount Mandara and the river Karatoya 
and the century Pragjyotisa have been included Bhadrasvavarsa. 
But is the next chapter on Kiirmanivesana, the places like the 
pragjyotisa and Lauhitya have been included in it. The Vayu 
purana (ch 45) also includes these and the river Lohita in it. The 
Vayu Purana attributes the name of Bhadrasva to the white horse 
of Visnu. Apparently this is a reference to his Hayagriva form 
there. In Buddhist accounts Bhadrasva is replaced by the name 
Piva Videha (Watters. Yuan Chwang, Vol- I, pp.3 1-36). 

Skanda Purana" tells how Krsna’s head was severed from 
nis body by the chord of his own bow, how it has to be replaced by 
Vigvakarman with the head of one of the sun’s chariot-horses and 
how the lord performed austerities in Dharmaranya'’. We \earn 
from the Skanda Purana, that Kurma a form of Visnu, is the pre- 
siding deity of bharata, as other gods presided over other regions, 
e.g, Asvasiras in Bhadrasva, Varaha in Ketumala and Matsya in 
the north probably Uitarakuru"’ . In This context some scholars 
says, “Hayagriva was worshipped by Vadava Brahmins in the 
Dharmaranya along with other deities. Dharmaranya is located 
near the river Sabarmati or ancient Svabhramati in the Gujrat state. 
The Dharmaranya where the horse headed Visnu performed aus- 
terities, is also identified as a place in Sitapura district in 
Uttarapradesh. This was the place where Visnu was relieved of 
his Horse-head, and where he regained his original head~’”. Ac- 
cording to this Purana, the same place became a great tirtha be- 
cause of this event. Although some scholars hold that the story seems 
to bea later concoction by the Modha Brahmins to add to the impor- 
tance of the place of the Dharmaranyaksetra”’ . It offers us the 
information regarding the extent of Hayagriva cult in a particular 
region, according to the Puranic geography. 

Now, we turn to the eastern region of India where the Manikuta™ 
hill is always associated with the deity Hayagriva, according to 
Kalika Purana”, whichis a sanskrit work composed in Assam 
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The Kaliapurana gives an account of the region Kamariipa, mod. 
ern region of Assam, which extends as far west as the river 
Karatoya” in the Bogra district in Bengal. Among others, it con. 
tains the names of Manikiita and Nilaparvata and the river sitz 
and lauhitya. The river sita of the Bhadrasvavarsa is said to be a 
stream of the Ganges. We may see that how Visnu after Killing 
Hayagriva & Jvarasura, retired to the Mount Manikuta— wig 
aa eel afore BTA”. On the mount Nila the well-known 
Kamakhyapitha is situated. The mount is now in the vicinity of 
presently renamed Guwahati. The river Lauhitya passes through 
the mountain Manikuta and Gandhamadana a mountain of 
Bharatavarsa— 

afopoena Perea J | 

met wate ctfeett ara eT: 11° 
Some explanation seems necessary as to how Kamarupa came to 
be included within Bhadrasvavarsa, while Pragjyotisa has been 
mentioned as forming a part of Bharatavarsa. The Pragjyotisa 
Empire, probably assumed the name Kamarupa at the later pe- 
riod, lay in both the Varsas, round about the eastern sea, which 
formed the eastern boundary of Bharatavarsa. Bagadatta has been 
called ‘Purvasagaravssi’. The province on the western coast of 
this eastern sea was in Bharatavarsa, while those on the east coast 
lay in Bhadasvavarsa. The Bay of Bengal is generally considered 
to be the eastern sea. According to the Matsya Purana the Ganges 
is said to have entered the ‘Daksinodhi’, so the Bay of Bengal to 
which the Ganges flows cannot be the eastern sea. The sea must 
be to the north of the Bay of Bengal. It must be the sea to which 
the river Lauhitya flowed. This eastern sea might be the Iohita sagara 
mentioned in the Ramayana. There is evidence that eastern 
Maymensing was once under a sea. Bakhtiyar also found asea 
there. The puranic thatriver Lauhitya is nothing but another name 
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“the river Brahmaputra and is associated With the region of 
e sgivotisa Aamariipa. From this. it appears that Brahmaputra 
” modern name, perhaps used from the time of the composition 
the Kalikapurana, 


‘according to the earliest geographical conception of the Puranas, 
these accounts show that Pragijyotisa formed a part of 
ghadrasvavarsa, which signified the Jaxarates region, as the river 
Sita watered it. It is clear that when the Bhitvanakosavar nanam 
of the Puranas recorded the Hayagriva form of Lord Visnu in the 
phadrasvavarsa, Hayagriva worship in that sub-continent was 
well established. And in this manner the Kalika Purana which is 
consider as a regional purana, not only describes as how the 
Hayagriva Madhava was situated in Manikita hill of the region 
Pragjyotisa Kamaritpa, but also gives a prominent position of 
Hayagriva is became a Hindu-Buddhist God and continued to 
be worshipped as such till today. 
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Hayagriva' Episode in the Devi-Bhagavata 


Anindita Adhikari 


Research Scholar, Tripura University 


Lord Visnu emerged as a prominent and independent deity in the 
_ Puranic age, and it is observed that the combination of some 
_ characteristics as an animal and a human being resulting the 
development in many incarnations of Lord Visnu, as a lion-headed 
deity with the name of ‘nrsimhdvatara’ or as a horse-headed deity 
with the name of ‘Hayagrivavatara’. Hayagriva is one of the part 
human, part animal incarnations of Lord Visnu. The mythological 
narratives of Hayagriva Visnu are found in the Mahabharata and in 
many Puranas. In Devibhagavata, the story of Visnu-Hayagriva is 
the first major mythological narrative about the god in the Purana. 
Devi-Bhagavata contains a story about Hayagriva includes the 
explanation of how Visnu obtained a horse head based on the later 
Vedic myths (Satapatha Brahmana 14.1.1.1-17). Peculiarly, this 
passage also combines the divine and demonic depictions of two 
Hayagriva’s. One is the malevolent demon Hayagriva who is killed 
by the benevolent Visnu-Hayagriva, the equine form of Lord Visnu. 
In this paper the present author deals with the mythological narrative 
of the Hayagriva found in the Devi-Bhagavata. 

Hayagriva legends are found in the Mahabharata and Puranas. 
They provide us valuable material regarding the Hayagriva concept 
and the extent of the cult of this deity in ancient India. The story of 
Visnu-Hayagriva inserted into the fifth chapter of the first Skandha 
named “Hayagrivavatdrakathanam” of Devibhagavata. Here we 
have seen some important themes introduced by the story which are 
further developed throughout the Purdna. Firstly we have examined 
the details of the story. 

After a long time fight for thousands of years with the demons, 
Mahdavisnu desired to rest for some time of restoring himself. Due to 
his weariness and the influence of fate, his nature being addicted to 
excessive slumbering ‘atinidritah’, and Visnu fell into a deep sleep. 
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At that time gods made themselves prepared to perform a sacrifice, 
because Mahdavisnu was- ‘makhanamadhipam prabhum”. So Brahma 
and others went to Vaikuntha, to meet and invite him. But they could 
not find him there. Then they discovered Visnu completely under the 
control of Yoganidrd, unconscious, and paralysed in sleep”. 

The gods were worried: then Brahma had a plan that to awake 
him. It was to create termites (varhri) to eat off the end of the drawn 
bow, which would cause the bow to spring open. According to this 
plan, Brahma created termite. The termite argued that the benefit of 
awakening Lord Visnu from deep sleep would go only to the gods, 
while the sin of awakening a sleeping person would fall upon them. 
The vamri initially refused to do so and listed waking up someone 
from deep sleep in the sins equal to Brahmahatya—“Nidrabhamgah 
kathacchedo dampatyoh pritibhedanam / Sisumatrvibhedasca 
bramhahatyasamam smrtam /’’*. Thus through the medium of vamri 
we are taught some ethics while listening to a story. The vamri was 
incurring the sin if he could reap some personal benefit for the act. 
Brahma promised him that, a part of the benefit of the sacrifice 
(Makha) should go to the termite. The promise of Brahma pleased 
the termites, and they did their job entrusted to him. The termites at 
once chewed through the bow tip of Visnu, the upper arm of the bow 
rose up with a tremendous sound. The gods were terrified, all the 
universe was shocked, the earth began to tremble, the oceans were 
overflowing. Moreover, the head of Visnu was out from the trunk 
rose high up into the sky. It seems as though the grim and strange at 
the same time has been introducing us a dramatic presentation. 
According to Natyasastra, rasa is a synthetic phenomenon and the 
goal of any creative performance art, oratory, painting or literature. 
Rasa as a relish that of an elemental human emotion like love, pity, 
fear, heroism or mystery. It forms the dominant note of a dramatic 
piece; as tasted by the audience. Rasa may be said to be the original 
emotion transfigured by aesthetic delight”. 

The Devi-Bhadgavata’s account of Visnu’s beheading is based 
upon the story of Satapatha Brahmana’, wherein Visnu is identified 
with the makha or sacrifice. Once the gods, wanted to perform a 
sacrifice (Satra) to attain excellence and glory (Yasaskama). They 
performed the sacrifice with an agreement of share the result of 
performance among themselves. Among the gods, Yajfia-Visnu or 
Makha-Visnu was the first became glorious with the fame. Thus, he 
violated the agreement carried the whole credit of the sacrifice with 
him. He stood and rested his head on the end of the bow. The gods 
wanted to do something against makha-visnu, got the tightened string 
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of the bow bitten off by termites, then immediately the ends of the 
bow springing asunder cut off Visnu’s head. 

Returning to the story of Visnu’s beheading we see that when the 
awful darkness subsided, Brahma and Siva made out the disfiguring 
body of Visnu. Seeing the unexpected outcome, the gods were 
surprised and wondered—“Mayeyam kasya devasya yaya tehadya 
Siro hrtam’”. Here it is noted that maya whether as personified 
goddess, is under the control of Visnu and he is repeatedly 
mentioned to as Mayesa, but in the Devi-Bhdgavata’s story the 
discussion of maya set up the goddess herself who is ultimately 
responsible for the dreadful occurrence, i.e., the decapitation of the 
Supreme Lord. Moreover, of same consideration, she knows how to 
restore Visnu’s head. The devas were also afflicted as they realised 
they were responsible for this beheading of Lord®. They suffered in 
remorse and the sense of guilt brunt them. Then a discussion ensued 
on what could be done to overcome this critical condition and 
quickly to evolve into a debate over the relative strength of fate v/s 
human efforts’. To side with the fate, Brahma argued that every 
embodied being must experience pain and pleasure, giving several 
instances of bodily mishaps that had involved even gods themselves. 
His head, through the force of time, was once cut off by Siva; Siva’s 
penis fell off through a curse, and Indra’s body had had a thousand 
vulvas imprinted on it. Similarly, now Visnu’s head fall into the salt 
ocean'’. After that, Brahma ordered the Vedas to praise Devi in the 
form of Mahamaya for solving this problem. The Devi reters herself 
as Brahmavadini as because she knows  Brahmavidya- 
‘Brahmavidyam jagaddhatrim sarvesam jananim tatha''’. This 
account lead us back to the Satapatha Brahmana where we discover 
that in the result of beheading sacrifice, when the gods were 
continuing fruitless endeavour with the makha, there was the sage 
Dadhyaiic who knew how to restore its head. The secret knowledge 
revealed by the horse-headed sage Dadhyajic to the Asvins and 
played the part of fixing the head to beheaded Makha-Visnu. This 
esoteric teaching of Dadhyafic came to be widely known as 
Brahmavidya'*, mystical knowledge of supreme Brahman. It seems 
that there is no mere coincidence in the Devi-Bhdgavata, while 
Brahma asks the Vedas to praise Devi, and Devi here not only takes 
the role of Dadhyaiic as the revealer of the secret knowledge 
(Brahmavidya), becomes known as the Brahmavidya itself”. Here 
we have seen that the revelatory deed has fallen to the Devi and his 
equine aspect arise in the Lord Visnu. This accordance between 
Dadhyaiic and Visnu is exposed by the fate of their severed head. 
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The Devi then told devas the reason behind oS peewee 
and how to revitalise him. Devi provides a na ym 
explaining the beheading of Lord Visnu. The f 


given by Maha-Laksmi is the cause for this happening. Once, Visnu 
looking on her beautiful face and smil 


ed, without any reason. Maha- 
inki i had chosen another fair- 
1 thinking that Visnu 
ee woman a be a co-wife. She eee oo i 
Visnu that his head should be severed ae his ody m p 
te sirah'*’. This curse is symbolically exp!al 


ned that the immediate 

a 7 Sakti. i ha-Laksmi. 

cause of the curse is due to the famas! éakti’s entering Ma smi 
The tamasi-sakti is a manifestation © 


f the Devi, and Maha-Laksmi 
might have cursed unwittingly because of the influence of Devi and 
; . ae se as the destruction of the 

for also serving a universal divine purpo 

riva. B 
ae prleaies following account of demon epi ue 
also provide the second major reason Visnu’s beheading rs i P n 
the past, a demon called Hayagriva, who had taken a boon rom her, 
after a strong penance on the banks of the Sarasvatiriver. He 
meditated on Devi as ‘dmasi-Sakti with the Biya mantra. Eventually, 
Devi appeared before him, pleased with his tapas ready to grant him 
a boon. He then requested the boon of immortality, but the Devi 
refused and asked Hayagriva to request another boon, and then he 
replied with a request that he could be killed only by Hayagriva”. 
Here it is noted that the boons which received by the Hayagriva, 
similar to those received by Hiranyakasipu'®. Some scholar 
identified the demon Hayagriva as a horse headed one, but there is no 
information about the demon Hayagriva as a horse-headed one 
merely known by the name Hayagriva. Devi continuing her story 
surprisingly characterised Hayagriva as dustatma (evil-natured) 
despite his earlier devotion. 

As portrayed before, accordingly ordered by Devi, Visvakarma 


fixes a horse’s head on Visnu’s beheaded body, so that he could kill 
the demon. Since then Lord Visnu was known 


Visnu Hayagriva went and killed the dem 
relic aa a in closing, Hari became Hayagriva through the 

ahamaya —‘ T ria amaya 
ned ome Hayagrivo harirjato mahamaya 


as Hayagriva. Then 
on Hayagriva. The 
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called Rdma-Rama battle or Riimariimavivida. The Rdma-Rama 
battle involves two forms of divine, while the /ayagriva-Hayagriva 
battle concerns the divine and the demonic, which ix the general 
perspective of Devibhdgavata, Hayagriva Visnu, one of the two 
Hayagriva is divine by nature, and another one in reflected as 
demonic nature, The two //ayagriva suggest a parallelism between 
and intermixture paradoxical combinations", The demon Mavagriva, 
who is famasic by nature acts in a sdffvic manner worshipping Devi, 
On the other hand, Lord Visnu, sdf/vic by nature often engages in 
ramasic activity, this theme developed at later in the Purfinas and 
intended to emphasise Visnu's complication in the material qualities 
or Gunas of the world. 

Two important factors confirm the significance of Visnu in the 
horse-headed form. In a general way nothing happens in this world 
without a cause. This appearance is caused by a curse given to Viynu 
This purdnic explanation of puzzling situation has not only fulfilled 
the purpose of Mahd-Laksmi's curse but also became beneficent for 
the world due to the killing of the demon Hayagriva who bagged a 
boon from Devi only to be killed by /ayagriva. The mythological 
narrative of Visnu Havagriva reveals many of the basic strategies of 
the Devi-bhdgavata in its abasement of Visnu. The beheading 
concept was carrying from the early Vedic myth followed by later 
Brahmanic myth (Satapatha-Brahmana) and then Puranie myth, 
specifically in “The Devi-Bhagavata”. Later on, it expanded with 
typical reasoning and fantasy, also including the stories relating to 
the curse of Maha-Laksmi and relating to the promise in the form of 
a boon given by Devi’s worshipper, the demon Hayagriva. These 
two important events are connected with the main story in which 
Devi played an important and glorious role. 


Notes & References: 


~The word Hayagriva means Horse-headed one. ‘Haya’ is Horse and 

_ ‘griva’ means the head with the neck, 

’ Visnu is identified with Makha or Yajita—' Yajfa vai Visnu’. In different 
Vedic texts we come across a story regarding the loss of Yajia-Visnu's 
head its replacement done by Asvin, 

, Devi-Bhdgavata,\.5.)2, 

- thid, 1,5,20. 

, Wallace Dace 1963, pp. 249-250, 

_ Satapatha Brahmana, XVUAAA EE 

_ tbld 1.5.34, 

Ibid, 15,36. 
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In the Madhukanda of the Brhadaranyak Upanisad (I1.5.16-19) identified 
with Dadhyaiic’s sweet teaching. Samkara, in his commentary divides 
Dadhyatic’s teachings into two parts. One deals with Pravargya ceremony 
and the other with Brahmavidya, the knowledge of supreme Brahman. 

'° ibid. Brown. C. Mackenzie . p. 45. 

" ibid. 1.5.80. 

° ibid, 1.5.100. 

"© Van Gulik,R.H. Hayagriva : The Mantrayanic Aspect of Horse Cult in 
China and Japan. p.18. 

” ibid. 1.5.109. 

'* ibid. Van Gulik, R.H. p.19, 

” ibid. Brown. C. Mackenzie. p. 47-48 
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Plate: I 
Several instances of animal human forms in the world myths 


a) Half goat half man Greek god Pan 
(http://01greekmythology.blogspot.com/2013/1 1/pan.html) 

b) Jackal headed Egyptian god Anubis 

(https://www.crystalinks.com/anubis.html) 

c) Lion headed Egyptian goddess Sekhamet 

(https://www.etsy.com/hk-en/listing/5 12171972/ancient-egyptian-art-print- goddess) 
d) Centaur mythical figure of Greek with a human torso on horse hindquarters 
(https://mythology.net/greek/greek-creatures/centaur/) 
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Plate: IT (A) 
Various animal human forms in Indian myth 
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a) Elephant headed Ganesa 
(https://in.pinterest.com/pin/85054707959625 1 186/?lp=true) 
b) Goat-headed Daksa 
(https://link.springer.com/article/10.1007/s0038 1-008-0733-2) 
c) Boar-headed goddess Varah 
(https://www.srimeru.org/varahi/) 

d) Boar-headed Varaha avatara of Visnu 


(https://www.dollsofindia.com/product/folk- 
art-paintings/varaha-avatar-third-incarnation-of-_lord-vishnu-orissa-pata-painting-on-patti- 


OI12.html) 
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Plate: II (B) 


e) Lion-headed Nrsimha avatara of Visnu 
(https://www.exoticindiaart.com/product/paintings/narasimha-avatar-of-vishnu-with- 


prahlada PE91/) 
f) Horse-headed Hayagriva avatara of Visnu 


(Hand drawn Image by SB Bonu) 
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Plate: III 


a) Main gateway of the Hayagriva Madhava temple 
b) Big pond known as Madhava Pukhuri or Visnu Puskara 
( 
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Plate: IV 


a) Garbhagrha of Hayagriva-Madhava temple 
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Plate: V (A) 
Some Exhibit Sculnotures of the Temple Wall 


a) Varaha 

b) Narasimha 

c) Rama 

d) Elephant base molding at the temple 
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Plate: V (B) 


e) Visnu 

f) Buddha 

g) Agni 

h) Kubera and his consorts 
i) Yama 

j) Kali 
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Plate: VI 


b) Long stony stairs at the north side of the temple 
c) Inscription engraved in the temple wall 
d) Natmandir 
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Plate: VII 


a) Hayagriva Madhava in the middle, 
Dvitiya Madhava in his left side and the 
Garuda in his extreme left. Calanta 
Madhava in his right side and Basudeva in 
his extreme right. (According to the priests) 
b) Two priests of the temple 
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In the religious and spiritual history of India the Sanskrit scriptures have 
played an impressive role to trace the fundamental concept of the nation’s 
thought, belief and culture. A detailed and investigative study of the Vedic, 
Puranic and Tantrik literature is necessary for furtherance of the concept. 
The cultural tradition of India has encompassed the entire natural 
phenomenon and has given due space to both animal and human in the day 
to day activities, the rituals, ceremonies, folktales, myths and tradition. Since 
the Vedas have been the source of our cultural tradition, it was felt necessary 
to investigate how far the materials relating to Hayagriva were available in 
the Vedas and the how the concept of Hayagriva had taken different forms in 


the succeeding periods. 


Throughout the study emphasis has been accorded to the symbolical, 
mythological, iconogrraphical, and ritualistic transformation in respect of 


origin and development of Lord Hayagriva in Sanskrit literature. 


To unveil the truth a due survey of the genre of the Samhita, Brahmana, 
Aranyaka and Upanisad under the sphere of the Vedic literature was made 
which led us to the origin of the symbolic concept of Hayagriva in the Vedic 
literature. In the Rgveda Samhita, mention of surydsva, the horse of the sun 
god symbolizes speed and light energy of the material science. The divine 
horse is sometimes called Dadhikra, Tarksya, Paidva and Garutman. In this 
Samhita we also come across the incident of beheading of the original head 
of sage Dadhyanc and transplanting of a horse head on the headless body of 
sage Dadhyafic in a myth. This beheading motif has expanded to the 
Brahmana literature with a similar account of beheading of Yajna Visnu. The 


concept of Hayagriva has sprouted in Vedic anthropomorphism with its 
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symbolic expression of horse as the sun or the sun steed and its relationship 
between with the solar god Visnu is also available in the Rgveda Samhita. 
Lord Hayagriva is actually a symbol, a purely symbolic incarnation of Lord 
Visnu that symbolises energy, speed, power, intelligence and knowledge. 
This concept gradually expanded to the prominent Brahmanas and 
Aranyakas. In the Aranyaka literature the concept developed as a deity and 
subsequently that developed to a full-fledged divine, supreme form in the 
Hayagrivopanisad. In the Hayagrivopanisad Hayagriva Visnu, the presiding 
deity of the supreme knowledge and wisdom is reflected to symbolize the 


free, the indefinable, unembodied, absolute Brahman. 


With the development of the symbol-worship in the Vedic period, the 
concept of Hayagriva in its symbolic form was dormant. It spreaded its 
wings and gradually emerged as a glorified form in the myths of the great 
epic Mahabharata, where HayasSira with its very name appears for the first 
time. As we gradually traverse the mythological narratives of Lord 
Hayagriva in the puranic literature, his role as the retriever and redeemer is 
formed. His avatdaric forms established in the vaisnava purdnas, the 
contradictory divine and demonic forms, the amplitude of iconographical 
descriptions as well as His idol worship, are also found. In the vaisnava 
tradition of religion, Lord Hayagriva occupies an exalted position but in the 
sakta tradition of religion, Hayagriva occupies a completely different 
secondary role, with all pervading Devi as the supreme yogamdyda. Various 
aspects of Hayagriva were realized from our investigation such as, this 
benevolent form, supreme form, god form, the contradictory divine and 
demonic forms and the good with demonic instinct and the evil with good 


instinct. 
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The luminous form of Lord Hayagriva as the supreme knowledge and his 
worship being rewarded with intelligence, has been elucidated in the 
puranas. He is generally worshipped with great fervour and His blessings are 
sought by the devotees. He, not only protects all types of creatures of the 
world, but is also known to have imparted knowledge to goddess Sarasvati 
herself, the presiding deity of learning and all types of fine arts. Thus it is 


realised that without His grace, no one can obtain knowledge. 


Thus, surrounding the mythological character of Lord Hayagriva a cult had 
started its journey. Ultimately the notion developed to such an extent that 
when we come to the Tantrik literature, we find Lord Hayagriva to be owned 
by both the Hindu and the Buddhist Tantra. Even the relationship between 
Hayagriva and Gautama Buddha is being established in the Buddhist system. 


To realize how the extent of the Hayagriva concept, its beliefs, tradition and 
culture have impacted the real life, we intended to include a study in respect 
of the worship of this indomitable form in the various temples of India. A 
visit to one of the nearest temples, a temple in Assam near our state Tripura, 
added excitement, zeal and nurture to the quest. In the Hayagriva Madhava 
Temple in Hajo, Assam, He is not only the avatara of Visnu, but also highly 
honored and worshipped in vivid reality, so much so that He has become a 


living deity in the heart of his followers. 


Indian spiritual tradition has established that the highest goal of human life is 
attainment of the state of Unqualified Brahman. But in attaining this path of 


renunciation it never denies the importance of material requirements in 
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human life. That is why the Veda advises for learning of the two vidyas, 


para and apara— 
“Dve vidye veditavya iti ha sma yad bahmavido vadanti para caivapara ca//””! 


In fact the Supreme Brahman has two forms, para and apara. While the 
apara vidya is of the nature of karya, effect, having the manifested form of 
the Supreme Brahman as this entire creation including the form of Lord 
Hayagriva, the para vidya is in reality the Supreme Brahman Himself, the 
eternal cause of all causes, the very unbounded central power, the vital force 


of the entire creation having no manifested form at all— 
“Na sandrse tisthati ripamasya/ na caksusa pasyati kaScanainam//’” 


These two aspects of Indian spirituality adumbrated by our eternal scriptures 
appear to have greatly influenced the concept of Lord Hayagriva reflected in 


Sanskrit literature. 


The concept of Hayagriva that originated in the mystical symbolism in the 
Vedic literature, has evolved throughout the entire Epic and Puranic 
literature and still prevails in the Garbhagrha of the Hayagriva Madhava 
temple in the north-east state of Assam under the veil of darkness revealing 


the Tantrik influence. 


' Mundakopanisad, 1.4. 


2 Svetasvataropanisad, 4.20. 
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Hence our effort accommodates a fresh and significant contribution to the 
domain of knowledge in the academic world. Various aspects of Hayagriva 
such as, the benevolent supreme god form, the contradictory divine and 
demonic forms, the good with demonic instinct and the evil with good 
instinct could be realised through the study. Realizing the immense potential 
of energy both good and evil, one needs to understand the potential of 
knowledge for spiritual upliftment of mind and soul. The spiritual tradition 
of India, no doubt, has been enriched by the significant conception of Lord 


Hayagriva reflected in the ancient Sanskrit texts. 


